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Introduction: Religion and 
Development 


After World War II, most Western governments and development 
agencies saw religion as part of the development problem, not as a 
potential aspect of its resolution. More recently, this negative consen- 
sus about religion has fractured, partly as a result of the widespread 
failure of secular development trajectories to achieve widespread 
poverty reduction or reductions of inequality and injustice in the 
developing world. As a result, the emphasis of development thinking 
has shifted to include various religious expressions that are now widely 
seen as potentially important components of achieving development 
gains, although those associated with ‘religious extremism’ are not. 
Primarily concerned with the holistic human development dimension, 
visions of development from faith perspectives differ significantly from 
those expressed historically by secular development organisations, 
which often appear to be singularly concerned with ‘economic devel- 
opment’ to the exclusion of other aspects of development. From a 
generally religious perspective, such development programmes and 
policies often appeared to be what Goulet calls ‘one-eyed giants’, 
because they ‘analyse, prescribe and act as if man could live by bread 
alone, as if human destiny could be stripped to its material dimensions 
alone’ (Goulet 1980). 

In this introductory chapter, we trace the evolution of the idea that 
faith-based organisations! can play a significant role in delivery of 
development goals in the developing world. Things have not always 
been this way. Sixty years ago, ‘development’ and ‘religion’ were 
regarded in the West as emphatically separate concerns. This was 
because the notion of development was closely tied to both secularisa- 
tion and modernisation, conditions from which religion had been 
progressively excluded over time in the West (Haynes 1998). Religion 
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was widely regarded as being concerned with ‘mere’ spirituality, per- 
ceived by most Western academics, governments and development 
practitioners as irrelevant or antipathetic to the achievement of devel- 
opment goals, primarily understood as being concerned with material 
improvements. 

In much Western thinking, the way to achieve substantial develop- 
ment improvements in the developing world focused squarely on the 
injection of large quantities of ‘development aid’. The American pre- 
sident, Harry Truman, set the tone in his inaugural speech in 1949. Set 
against the deepening of the Cold War divide, Truman announced 
what he called a ‘bold new’ programme. His aim was to use develop- 
ment aid in tandem with the West’s primary development advantage — 
swift scientific-industrial progress — to facilitate the development of the 
‘underdeveloped regions’ (Holenstein 2005: 17). He hoped that this 
would enable them to kick-start their own development, a strategy 
that would not only, it was hoped, end the scourge of poverty in the 
poor countries but also bind them ideologically and financially to 
the United States at the beginning of the Cold War. Truman’s call went 
out to the Western industrialised countries, asking them to join with 
the USA, a strategy well captured in the choice of words adopted in a 
Swiss Foreign Ministry memorandum of 1950: ‘Basically it is to win the 
hearts and minds of people who are threatened by Communism or 
possibly drawn to it through misery’ (quoted in Holenstein 2005: 17). 

In short, the perceived technical and cultural backwardness of 
non-Western cultures in the developing world shaped the strategy 
of Western development aid in the decades after World War I. 
According to this emphatically secular doctrine of salvation, people 
living in underdeveloped countries should be saved from their 
backwardness through the application of both capital and modern 
western technology (Holenstein 2005: 17). This perception of the 
notion of development completely excluded any role for religion. 

Three recent developments — deepening globalisation, pervasive calls 
for better governance and widespread religious resurgence — have 
encouraged the belief that religion can play an important role in the 
achievement of desirable development outcomes in the developing 
world (Beyer 2006). Globalisation is a key focus because of its 
economic, social and developmental ramifications. This includes 
the economic range and clout of transnational corporations and a 
perception that they are taking economic power from governments — 
and thus from citizens and their efforts to control their own fates 
(Haynes 2005a). Globalisation is also associated in many faith views 
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with growing impoverishment of already poor people in many parts of 
the developing world (Thomas 2005). These circumstances encourage 
religions to try to use their own resources to ameliorate developmental 
imbalances that in many faith views are often exacerbated by 
economic globalisation. As a result, there is now a widespread faith 
concern with the developmental dimensions of the impact of eco- 
nomic globalisation. This is manifested in various ways, including: 
increased religious involvement in development initiatives, as well 
as new religious fundamentalisms and support for anti-globalisation 
activities, such as anti-World Trade Organisation protests and 
North/South economic justice efforts (Spickard 2001). Collectively, 
these reactions underline that religious responses to economic global- 
isation increasingly include a stress on social interests that go way 
beyond the confines of what might be called conventional religious 
concerns. 

Demands for greater developmental justice from faith-based organ- 
isations dovetails with the wider call - from both citizens and inter- 
national agencies, including the United Nations and the World 
Bank - for better governance (Cleary and McConville 2006). The 
overall thrust of such demands is to highlight the realisation that, espe- 
cially in the developing world, governments cannot hope to achieve all 
development aspirations on their own, partly as a result of widespread 
resource shortages. There is now greater awareness of the potential 
of non-state entities, including faith-based organisations, to augment 
the state’s developmental abilities. That faith-based entities are now 
increasingly involved in various aspects of governance is also due to 
the fact not only that there is a well documented religious resurgence 
in many parts of the world (Berger 1999), but also that opinion polls in 
sub-Saharan Africa and elsewhere in the developing world emphasise 
that religious leaders are often among the most trusted individuals in 
society (Ferret 2005). Overall there is now widespread acceptance 
that desired development outcomes can more likely be achieved if the 
energies and abilities of various non-state actors — including faith-based 
organisations — can be tapped into. 

The focus on the role religious actors can play in development 
has coincided with renewed interest in ‘human development’, a con- 
cept that often includes concern with life’s spiritual dimension. Once, 
‘development’ meant little more than economic development tout court, 
a generalised notion of economic growth over time. Recently, ‘the 
concept of human development has come into vogue, emphasising 
aspects of people’s lives that go beyond the economic dimension’ 
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(Ellis and ter Haar 2005: 1), including: health, education, literacy, social 
relationships, and ‘quality of life’. The United Nations Development 
Programme (UNDP) notes that ‘human development’ is a ‘complex 
concept of development, based on the priority of human well-being, 
aimed at ensuring and enlarging human choices leading to greater 
equality of opportunities for all people in society and empowerment of 
people so that they participate in - and benefit from — the develop- 
ment process’ (Human Development Report 1996: 5). 

The concept of ‘human development’ can be understood in various 
ways. Politically and economically, human development is concerned 
with stability, security and the relative prosperity of citizens. Socially, 
it relates to literacy, education, social relationships and, more vaguely, 
‘the quality of life’. Morally, it involves development of conscience, moral 
awareness, and will and capacity to act according to societal and cul- 
tural knowledge of what is judged to be right — and in the developing 
world this overlaps considerably with religious and spiritual dimen- 
sions of life. Finally, psychologically, human development is to do 
with mental health, self-esteem, success in significant relationships, 
and happiness. In short, the idea of human development is a broad 
category focusing on societal stability, security and relative prosperity, 
with political, economic, social, moral and psychological dimensions. 
For many usually secular development professionals, however, human 
development has long been an add-on, an ‘optional extra’, peripheral 
to a more pressing concern: finding ways to generate economic growth 
and then to distribute the resulting wealth among a country’s popu- 
lation according to varying ideas of what is just and equitable. Now, 
however, many agree that things have changed quite dramatically: 
secular development professionals often now seek to try to make the 
idea of human development a reality by including various factors, 
including the spiritual dimension of life, in their considerations 
(Kollapen 2005). 

This is not to suggest that faith-based organisations have been 
uninterested or unconcerned with human development in the past, 
having traditionally played a significant role in many aspects of develop- 
ment, including: education, social welfare, charitable work, and human- 
itarian relief (Haynes 1993; Dark 2000). Yet, they were often explicitly 
excluded from national development programmes by modernisation 
processes often led by secular states in many parts of the developing 
world. Now, however, numerous non-governmental organisations with 
a religious base or affiliation are now increasingly active in various 
development fields, often cooperating with secular development bodies 
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in joint efforts. Whether religious or secular, these entities now ask 
similar questions: 


e At the start of the 21* century, what should be the key developmen- 
tal priorities? 

e How can faith-based organisations assist and deepen cooperative 
processes, helping deliver development priorities and goals? 

e What role does religion have in helping define and refine those 
goals, including their spiritual dimension? 

e What can religion do in helping resolving conflicts in the develop- 
ing world? 


The focus of this book is on the dual nature of religion’s involvement 
in development. We shall see that it can be both constructive and 
destructive. To examine the issue we look at the involvement in devel- 
opment of four major world religions — Islam, Christianity, Hinduism 
and Buddhism in sub-Saharan Africa, (East, South East and Central) 
Asia, and Latin America. We do not explicitly focus on the Middle East 
in this book for two main reasons: (1) the issues are complex enough 
in the regions that we do focus upon without adding an additional 
layer of complexity, and (2) the Middle East region is often said to have 
qualitatively different characteristics compared to other developing 
regions, notably the importance of oil and particularistic — typically 
undemocratic — political systems (Mansfield and Pelham 2003; Fisk 
2005; Khan 2006). 

In the remainder of this introductory chapter, we examine (1) evo- 
lution of the theory and practice of development, (2) ways to under- 
stand and define religion, and (3) why religion is now a ‘hot topic’ in 
development discourses. 


Theory and practice of development 


‘Development’ has long been a vague yet predictive term, struggling to 
acquire a precise meaning. Sixty years ago, however, that is, imme- 
diately after World War II, things seemed clearer: development was 
widely seen as a relatively unproblematic, self-evident and prophetic 
concept. The issue of ‘development’ and how to achieve it was of great 
relevance not only to war-torn Europe but also in relation to the large 
group of ‘developing’ (or ‘Third World’) countries that emerged from 
colonial rule over the next 30 years, especially in Africa, Asia and the 
Caribbean. For this growing group of countries, a key issue was how to 
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advance from a position of ‘underdevelopment’ to one of being a 
‘developed’, that is, to achieve the status of a ‘modern’ state. In other 
words, how would they manage to emulate the developed status of 
many countries in Europe and North America and achieve modernity? 
On the one hand, there was the Western developmental model — but it 
was not the only one on offer. On the other hand, some developing 
countries looked not to the West but to the communist East and the 
alternative model provided by the Soviet Union and its Central and 
Eastern European allies, including East Germany and Hungary: 
communist states pursuing a different development path. Yet, while 
differing in fundamental respects, both ‘capitalist’ and ‘communist’ 
development models concurred on one important point: religion’s 
social, political and economic standing needed to be reduced or even 
eliminated in order to usher in both development and modernity. 

The study of development and how to achieve it — ‘development 
studies’ - emerged in the decades following World War II, when the 
idea of development first appeared on the international agenda. 
Initially, as Ellis and ter Haar note: 


development was seen as an integrated approach in which all aspects 
of society would have their role in the strategic aim of making people 
more productive and able to live longer and healthier lives. For several 
decades, both liberal and Marxist experts saw states as playing the 
central role in the process of development through their commanding 
position in the governance of society (Ellis and ter Haar 2005: 1). 


It was believed to be the job of government to inaugurate and deliver 
the necessary and specific policies and programmes to bring about 
development. Initially, problems of underdevelopment were regarded 
primarily as technical issues that could be resolved by trained adminis- 
trators who, producing the necessary policies and programmes and 
with the appropriate budget, would work to achieve the state’s develop- 
mental goals. Dedicated state officials were expected to implement 
the necessary policies, in line with relevant statements, policies and 
programmes produced by government, and within budget. In short, 
governments were regarded as the primary agents of development, 
responsible for improving the material well-being of all their citizens 
(Calvert and Calvert 2001). 

The primary role of the state in development is now questioned, not 
only by many development practitioners and academics specialising in 
the study of human development but also by international develop- 
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ment agencies, including the largest, the World Bank, as well as civil 
societies in many developing countries (Haynes 2005a). While there 
are various views regarding the best ways of achieving human develop- 
ment, there is an emerging consensus that religion’s developmental 
potential has long been under-utilised. This reflects a widespread agree- 
ment that development is a complex process, difficult to attain, and a 
realisation that it is necessary to look to various non-state, including 
faith-based, entities to maximise chances of achieving it. In the next 
section we trace the various stages of thinking about development and 
how to achieve it after World War II, in order to understand the initial 
denial and now acceptance of the developmental importance of many 
faith-based organisations. 


Models of development: modernisation, ‘basic needs’ and 
structural adjustment programmes 


Thinking about development in relation to the developing world went 
through three main stages between the 1950s and 1990s. First, dur- 
ing the 1950s and 1960s, when dozens of culturally, politically, and 
economically disparate post-colonial countries emerged, mainly in 
Africa, Asia and the Caribbean, the West’s chosen strategy to achieve 
development was primarily via the application of appropriate levels of 
development aid. Second, during the 1970s, substantial oil price rises 
both underlined and hastened developmental polarisation, with richer 
developing countries — such as South Korea, Taiwan and Singapore -— 
on the whole managing to cope. On the other hand, most non-oil pro- 
ducing developing countries — especially in Africa — failed to do so, and 
found their international debts fast rising. The West’s development 
focus at this time was on a ‘basic needs’ strategies where, it was envis- 
aged, development goals would be achieved via a strategy to ensure 
that all people had access to necessary ‘basics’, including: clean water, 
basic healthcare, and at least primary education. This strategy generally 
failed, however, for two main reasons: first, the developmental issue 
became subsumed into the wider Cold War ideological division, with 
government-disbursed development funds not necessarily going to the 
most developmentally deserving cases — but often instead to allies of 
the key aid providing countries; and, second, because of the frequent 
unwillingness of ruling elites and their supporters in many developing 
countries to facilitate the necessary financial transfers upon which the 
successful delivery of basic needs strategy fundamentally hinged 
(Taylor 2005; Shaw 2005). 
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The third phase followed in the 1980s. Increased developmental 
polarisation in the developing world led to renewed Western attempts 
to encourage developing countries to reform their economic policies 
in order to try to stimulate increased economic growth. Western 
governments, especially those of the USA, Britain and Germany, and 
international development agencies, including the World Bank and 
International Monetary Fund (IMF), believed that unacceptable levels 
of state meddling, incompetence and poor policies had fatally under- 
mined achievement of development goals in much of the develop- 
ing world. Their solution was to try to ‘roll back’ the state, believing 
that states had often ‘tried to do too much’, expending much effort 
and money but achieving little. Private entrepreneurs, bringing both 
dynamism and energy to seek solutions to development shortfalls, 
would usefully augment the state’s developmental role. In pursuit of 
this strategy, Western financial assistance was focused on ‘structural 
adjustment programmes’ (SAPs) in dozens of developing countries 
in the 1980s and 1990s. According to Barber Conable, President of the 
World Bank between 1986 and 1991, SAPs reflected the belief that 
‘market forces and economic efficiency were the best way to achieve 
the kind of growth which is the best antidote to poverty’ (Conable 
quoted in Thomas and Reader 2001: 79). 

Conable’s statement reflected the then current intellectual pre- 
dominance of neo-liberalism in relation to development thinking. 
Neo-liberalism was an economic and political philosophy that ideo- 
logically underpinned the pro-market and monetarist ideas of various 
governments, including those of Britain’s Margaret Thatcher (1979-90), 
Germany’s Helmut Kohl (1982-98) and, in the USA, the adminis- 
trations of Ronald Reagan (1980-88) and George H.W. Bush (1988-92). 
A core belief of neo-liberalism was that to achieve desirable develop- 
ment outcomes, government’s role must be diminished, with private 
capitalists and entrepreneurs ‘freed’ from state control to apply their 
energies to economic growth strategies. Under pressure from Western 
governments and key international financial institutions (IFIs) - 
especially, the World Bank and the IMF - many developing country 
governments were strongly encouraged to put in place and develop 
neo-liberal policies. Outcomes, however, were on the whole disappointing 
in terms of reducing developmental inequalities (Stiglitz 2006). 

The ideological power of neo-liberalism was at its zenith in 1989-91 
when the Cold War came to an end and the Eastern European com- 
munist bloc spectacularly and swiftly collapsed. The swift disintegration 
of Europe’s communist governing systems not only appeared to offer 
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spectacular evidence of the superior power of capitalism and liberal 
democracy over communism, but also provided pro-market forces with 
added ideological momentum. The then dominant neo-liberal develop- 
ment strategy was known as the ‘Washington consensus’, reflecting 
the pre-eminence of such ideas among key, Washington, DC-based, 
opinion leaders: ‘the IMF and the World Bank, independent think- 
tanks, the US government policy community, investment bankers, and 
so on’ (Thomas and Reader 2001: 79). However, critics of the Washington 
consensus model argued that the studiously pro-market view it endorsed 
gave insufficient emphasis not only to the essential developmental role 
of government, the only institution with power to alter prevailing 
socio-economic realities through application of appropriate policies 
and programmes, but also to that of relevant non-state actors — both 
secular and faith-based organisations - that could be influential in 
helping to deliver human development goals (Taylor 2005). 

The renewed focus on non-state actors in relation to development 
goals in the developing world reflected what many would regard as the 
abject failure of post-World War II development strategies. After half 
a century of applied development policies and programmes, and a 
quarter century of neo-liberal economic policies, over a billion people 
in the developing world still live on less than one US dollar a day at 
the end of the 20" century. More than two billion people — a third of 
the global population - do not have access to potable clean water. 
Hundreds of millions of individuals, especially women and the poor, 
lack anything like adequate healthcare or basic educational oppor- 
tunities. Overall, the global developmental picture is still very gloomy, 
characterised by rising global poverty and polarising inequality, 
especially in many developing countries. 

At the end of the 20" century, widespread development disappoint- 
ments in the developing world stimulated the international com- 
munity, led by the United Nations, to renewed activity to try to 
address the problems. The international community set itself the chal- 
lenge of a third millennium ‘onslaught’ on poverty and human depri- 
vation, with efforts focused on the developing world, especially Africa, 
where human deprivation and poverty was most pronounced. A new 
strategy was announced in September 2000, with a deadline of 2015 
to achieve eight Millennium Development Goals (MDGs), as noted in 
Box 1.1. 

The world’s most influential and money-rich developmental agency, 
the International Bank for Reconstruction and Development, universally 
known as the World Bank, accepted the need for a significantly 
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Box I.1 The Eight Millennium Development Goals (MDGs) 


e Eradicate extreme poverty and hunger 

e Achieve universal primary education 

e Promote gender equality and empower women 

e Reduce child mortality 

e Improve maternal health 

e Combat HIV/AIDS, malaria, and other diseases 

e Ensure environmental sustainability 

e Develop a global partnership for development 
(http://www.un.org/millenniumgoals/) 


different developmental emphasis if the MDGs were to be achieved by 
2015. The Bank noted in its World Development Report 2000/2001 that 
adjustments would be necessary at both global and national levels. It 
also claimed that MDG goals, including the promotion of opportunity, 
were inherently linked to increases in overall economic growth, as 
were patterns and quality of growth. Yet, while market reforms were 
believed central in relation to expanding opportunities for poor people 
in the developing world, reforms were also urgently needed in relation 
to local institutional and structural conditions (World Bank 2001). 
The Bank also emphasised a second concern: the necessity of improv- 
ing governance, involving ‘choice and implementation of public actions 
that are responsive to the needs of poor people [that] depend on the 
interaction of political, social, and other institutional processes’ (emphasis 
added). That is, the Bank believed it was strongly necessary to encour- 
age the involvement of various societal actors, both secular and faith- 
based, to try achieve improved development outcomes. Success would 
depend both on (1) ‘active collaboration among poor people, the 
middle class (sic), and other groups in society’, and (2) be linked to 
wider changes in style and outcomes relating to governance. These 
reforms were necessary, the Bank averred, so as to make public admin- 
istration, legal institutions, and public service delivery more efficient 
and accountable to and for all citizens — rather than primarily serving 
the interests of a privileged few with best access to the ‘levers of power’ 
(World Bank 2001: 7). In short, the Bank accepted that to deliver 
enhanced participation in development required the inclusion of ordi- 
nary people and their representative organisations in decision-making 
structures and processes at various levels, from the local to the 


Introduction: Religion and Development 11 


national. While the Bank did not specifically mention faith-based 
organisations in the 2000/2001 Report there was a clear inference to its 
recommendations for better developmental outcomes: to achieve the 
MDGs in the short time span allotted — just 15 years - would require 
utilisation of all currently under-used human resources, including 
those of faith-based organisations. 

Marshall and Keough pose the following question: ‘How can develop- 
ment agencies and governments constructively integrate faith groups’ 
perspectives on “poverty reduction” into their programs and policies 
when many faith groups do not view poverty reduction as the central 
question in the creation of more fulfilling, sustainable lifestyles?”’ 
(Marshall and Keough 2004: 10). While the answer was not imme- 
diately clear, there was strong support for initiatives to involve faith- 
based organisations from the highest echelons of the Bank. At the time 
of the announcement of the MDGs, the World Bank was under the 
leadership of James D. Wolfensohn, a man of strong personal religious 
convictions. Wolfensohn noted that 


This is a powerful idea — to tap the strengths of religions as develop- 
ment actors. Consider economics, finance and administration as dis- 
ciplines that are deeply ethical at the core ... they are about poverty 
reduction and employment creation. A vision without a task is 
boring. A task without a vision is awfully frustrating. A vision with a 
task can change the world (Wolfensohn n/d). 


Wolfensohn, president of the Bank between 1995 and 2005, was 
instrumental in establishing the World Faiths Development Dialogue 
(WFDD),” engaging in an exchange of ideas about development with 
the World Council of Churches (WCC),? and helping establish The 
Development Dialogue on Values and Ethics (DDVE), a self-contained 
unit within the Human Development Network Vice-Presidency. The 
DDVE was established in 1998, following meetings between Wolfensohn 
and the then Archbishop of Canterbury, Dr George Carey. Its purpose 
was to be ‘primarily responsible for engaging with faith institutions 
around development issues and working with other institutions and 
leaders who are addressing the complex ethical issues around globaliza- 
tion’ (www.worldbank.org/developmentdialogue). 

Marshall and Marsh (2003) report on a meeting held in Canterbury, 
England in October 2002, hosted by Wolfensohn and Carey, which 
centred on a range of human development issues. The gathering brought 
together an impressive group of leaders from some of the world’s faith 
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communities, key development organisations, and from the worlds of 
entertainment, philanthropy and the private sector. Couched within 
the context of the MDGs, the leading themes of the meeting were 
poverty, HIV/AIDS, gender, conflict, and social justice. Participants 
spoke on the various dimensions of and developmental ramifications 
of globalisation, as well as on its differential impact on rich and 
poor countries. It was noted that poverty, HIV/AIDS, conflict, gender 
concerns, international trade and global politics bind all the world’s 
countries and peoples into a global community, emphasising the 
urgency of shared responsibility and partnership. 

The DDVE initiative was led by a senior World Bank figure, Katherine 
Marshall.* In a speech delivered in June 2005, Marshall stated that the 
Bank did not believe ‘that religion and socio-economic development 
belong to different spheres and are best cast in separate roles — even sepa- 
rate dramas’. Her observation was based on recognition that around the 
world many faith-based organisations and secular development agencies 
have similar key concerns, including: how to improve (1) the lot of mate- 
rially poor people, (2) the societal position of those suffering from social 
exclusion, and (3) unfulfilled human potential in the context of glaring 
developmental polarisation within and between countries. In other 
words, while religion has often in the past been understood as ‘other- 
worldly’ and ‘world-denying’, Marshall notes that there is now much 
agreement both in the World Bank and within other secular development 
agencies that increased cooperation with faith-based organisations can 
usefully contribute to the achievement of developmental goals, not least 
because issues of right and wrong and social and economic justice are 
central to the teachings of the world religions (see below). As a result, the 
Bank sought to develop increased engagement with faith-based organisa- 
tions under a general rubric, ‘Shaping the Agenda — Faith & Develop- 
ment’, and featuring three main areas of dialogue: 


e Building bridges — stronger, bolder partnerships; 

e Exploring a more ‘comprehensive’, ‘holistic’, and ‘integrated’ vision 
of development; 

e Transforming dialogue into practice and action (http://web.world- 
bank.org/WBSITE/EXTERNAL/EXTABOUTUS/PARTNERS/EXTDEV- 
DIALOGUE/0,,menuPK:64193238~pagePK:64192526~piPK:64 
192494~theSitePK:537298,00.html). 


In addition to World Bank initiatives, other secular development 
agencies were also active in developing dialogue with faith-based 
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organisations from the early 2000s. Both the International Labour 
Organisation (ILO) and the IMF developed a relationship with the 
WCC. The Inter-American Development Bank (IDB), an affiliate of the 
World Bank, not only began an initiative entitled, ‘Social Capital, 
Ethics, and Development’ but also ‘approached religious leaders to try 
to win the backing of their moral authority ...for its campaign in Latin 
America against corruption’ (Tyndale 2004: 2). In addition, the United 
Nations Fund for Population Activities (UNFPA) worked on relations 
with various faith leaders, including Muslim Imams in Africa and 
Bangladesh (‘Married adolescents ignored in global agenda, says UNFPA’, 
2004) The UNFPA also collaborated positively with religious leaders in 
Africa and, via a dialogue characterised by sensitivity and respect, edu- 
cational programmes and programmes for women’s empowerment 
were instituted. As Tyndale notes, such collaborations are only possible 
when both sides are ready to acknowledge that they have not got the 
whole answer (Tyndale 2004: 6). 

In summary, various secular development agencies — including the 
World Bank, IMF, ILO and several UN agencies — sought to engage with 
faith-based organisations in initiatives designed to improve develop- 
mental outcomes for the world’s poorest people. This followed a 
realisation that both secular and faith entities often shared similar 
development concerns, especially commitment to poverty alleviation 
as the crucial first stage in a wider and deeper process of human devel- 
opment. Their common ground linked them to a growing consensus 
that underpinned both the 2000 Millennium Declaration and the 
MDGs, the focal point of a United Nations Summit held in 2000 
(Marshall 2005a, 2005b). 

Having discussed the concept of development and the current 
engagement of some secular development agencies with faith-based 
organisations, it will now be useful to examine, first, the concept of 
religion and, second, how the four world religions featured in this 
book share many similar concerns about development issues. 


Defining and conceptualising religion 


First, we examine the term ‘religion’. Although Huntington claims 
that, ‘[iJn the modern world, religion is central, perhaps the central, 
force that motivates and mobilizes people...’ (Huntington 1996: 27), 
defining and conceptualising religion is a notoriously difficult task. 
Thinking of religion in relation to the developing world, the first 
problem is that the term, ‘religion’, is ‘Eurocentric in nature’ (Holenstein 
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2005: 7). This is because most languages of non-European cultures do 
not have an exactly corresponding equivalent term, whether seman- 
tically or in regard to content. Consequently, there is no conception of 
religion that can safely be used in inter-cultural and/or inter-religious 
contexts outside of Europe and the West more generally. It is necessary 
to take into account a more complicated set of relationships involving 
religion and culture than that inherent in most Western concepts and 
forms of language. Throughout the developing world, it is implausible 
to believe that the religious factor can be isolated from life’s general 
context. This is because, irrespective of which faith we refer to, reli- 
gions provide necessary concepts and ideas to answer people’s exis- 
tential questions; this turns into religiousness within individuals as 
meaning meets human needs. 

There is a lack of agreement in defining religion among Western ana- 
lysts. Marty (2000) begins his discussion of religion by listing 17 differ- 
ent definitions, before commenting that: ‘Scholars will never agree on 
the definition of religion’. He himself does not attempt to offer a 
precise meaning — but does identify five ‘phenomena that help describe 
what we’re talking about ... [that] help point to and put boundaries 
around the term’. For Marty, religion 


e Focuses our ‘ultimate concern’; 

e Builds community; 

e Appeals to myth and symbol; 

e Is enforced through rites and ceremonies; 

e Demands certain behaviour from its adherents (Marty 2000: 
11-14). 


These points collectively suggest that religion can usefully be thought 
of as: (1) a system of beliefs and practices — often but not necessarily 
related to an ultimate being, beings, or to the supernatural, and 
(2) involving that which is sacred in a society, including beliefs and 
practices which are widely regarded as inviolate. For purposes of social 
investigation, religion may also be approached (1) from the perspective 
of a body of ideas and outlooks — that is, as theology and ethical code, 
(2) as a type of formal organisation — that is, an ecclesiastical ‘church’, 
and/or (3) as a social group - that is, faith-based organisations. Religion 
can affect the world in two basic ways: by what it says and by what it 
does. The former relates to doctrine or theology, the latter to religion’s 
importance as a social phenomenon and mark of identity, working 
through a variety of modes of institutionalisation, including church- 
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state relations, civil society and political society (Aquaviva 1979; 
Haynes 1998). 

While religions often differ greatly in terms of their beliefs and 
content, they can be divided into two broad categories: theistic - where 
a God or gods are worshipped - and non-theistic. Theistic religions can 
be divided further into a monotheistic group — where one God is wor- 
shipped - and a polytheistic group, where more than one god is the 
focus of attention. All three Abrahamic religions,’ Christianity, Islam 
and Judaism, as well as Sikhism which derives from Hinduism, are the- 
istic. In addition, there are numerous polytheistic religions, including: 
Shinto Japan), the Native American Toltec tradition, and various 
expressions of new neo-paganism now emerging and developing in 
some parts of Europe (Ratzinger and Pera 2006). Notable non-theistic 
religions include: Buddhism, Jainism, and Taoism. Hinduism is both 
polytheistic and monotheistic. Most Hindus would probably contend 
that the religion’s numerous deities are actually different manifesta- 
tions of the One God. On the other hand, Hinduism is also non- 
theistic in the sense that the metaphysics of Hindu Vedanta is almost 
identical to that of Buddhism (Knott 2000). 

The issue of how many gods a religion has is not the key concern 
when we think of the involvement of faith-based organisations in 
human development. Most religious people would probably agree that 
true development is impossible without corresponding spiritual 
advancement, or, as Hindus would put it: ‘all human activities are part 
of the sacred pattern of the universe’ (International Consultancy on 
Religion Education and Culture 1998). More generally, as Tyndale 
notes, ‘the collective wisdom of the world’s major religions makes 
quite clear that unless more than a mere improvement of people’s 
material conditions is aspired to, even that goal will fail. Human beings 
cannot, as the Christians teach, “live by bread alone”’ (Tyndale 2001: 
1). This suggests that there is a common metaphysical thread running 
through the world’s major religions, encompassing a shared sense of 
‘oneness’ of name and form that is believed to permeate our world. 
This sense of ‘oneness’ is ‘described as the “Great One” in the Dead Sea 
Scrolls and as God the Father in Christianity. It is referred to as Sunyata 
in Buddhism and as Brahman in Hindu Vedanta. ... [T]his concept of 
oneness occurs in so many different locations in the holy books and 
verbal transmissions of all the religions of the world’ (MacDowell 
and Utukuru 2005). 

In conclusion, religions are often fervently interested in how to 
achieve better human development. This is reflected in the fact that 
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many share a common concern of crucial importance to human devel- 
opment: poverty alleviation. In addition, as the Catholic theologian, 
Hans Kiing points out, all major religions share certain core ethical 
principles. This underlines that they have in common a sense of the 
value of the human being that is independent of specific religions and 
confessions. Kiing’s hope is that the construction of what he calls a 
‘world ethos’, that is a global ethic, will elevate these commonalities at 
their heart while stimulating them to arrive at an understanding about 
what they hold in common (Holenstein 2005: 23-4). In sum, the 
involvement of religions in human development takes us beyond 
the merely material aspects of development to include a more intangible, 
spiritual aspect that some see as evidence of their shared and collective 
concerns. 


Articulating human development: basic beliefs of 
Buddhism, Christianity, Hinduism, and Islam 


To fill in any gaps in the reader’s basic knowledge of the major world 
religions which feature in this book, the second part of this section 
briefly examines some of their basic beliefs. This will facilitate under- 
standing of how religious beliefs inform the behaviour of faith-based 
organisations in relation to human development. Prior to that, in the 
first part of the section, we identify and briefly discuss five areas of 
common concern in the world religions that are all related to the 
achievement of human development goals: fighting poverty; service 
provision; popular regard for religious leaders; faith communities as 
community organisations; and ethical and moral issues. 

Fighting poverty is a key issue for each of the world religions on 
which we focus in this book. Buddhism, Christianity, Hinduism and 
Islam are all centrally concerned with three sets of deprived people, 
often in practice the same people: those who are excluded, those who 
suffer and those who are materially poor. As a result, there is a clear 
overlap in areas of concern, interest and engagement among not only 
these world faiths but also secular development organisations. Not 
only at the Millennium Summit in 2000, but also in earlier summits 
since the 1980s, there was frequent and clear concern expressed about 
the plight of the poorest of the poor, sometimes termed ‘the lowest 
40 percent’ (www.un.org/millennium/summit.htm). For many religious 
people, the sense of a common bond between the faith traditions and 
the development world is a very compelling inspiration for dialogue 
and action. 
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Second, there is the area of faith-based organisations’ of often exten- 
sive service provision in many parts of the developing world. This is a 
crucial issue from the point of view of the secular development agen- 
cies and attainment of human development goals, in relation not only 
to the achievement of improvements in both education and health but 
also in relation to provision of humanitarian relief, social safety nets 
for the poor and deprived in society, and support for children without 
parents and the disabled. These concerns are not only all crucial 
aspects of many ancient traditions but, as we shall see in forthcoming 
chapters, are also key concerns for numerous faith-based organisations. 

Third, according to many recent analyses and polls — such as, 
the ‘Voices of the Poor’ work done by the World Bank and the 
Latinobarómetro poll - most people in the developing world have 
higher trust levels for faith-based organisations, compared to secular 
institutions, including: politicians, governments, and the police 
(Narayan et al. 2000). The key point here is that in order to do effective 
development work with communities in the developing world, the 
building of trust is crucial if initiatives are to have any chance of 
success, and building on and working with the trust placed in faith- 
based organisations is very important. 

Fourth, faith-based organisations have often unrivalled coverage and 
depth of presence among communities in the developing world, 
implying a pronounced - usually, unrivalled — ability to reach and talk 
to people. As faith-based organisations are ubiquitous in most parts of 
the developing world, often with the status of the most significant 
community organisations, especially in places where governments and 
infrastructures are weakest, their potential and in many cases actually 
developmental role can be hugely significant, as we shall see in later 
chapters. 

Finally, and this is usually seen as perhaps the most complex issue in 
relation to faith involvement in development, faith-based organisa- 
tions have for long periods sought to address some of the most 
complex ethical and moral issues that societies face. The business of 
development does not escape this concern, as it confronts many such 
issues. This is because development necessarily implies and involves 
often profound transformation, with major and often abrupt depar- 
tures from traditional ways, and related changes in individual and soci- 
etal behaviour. Faith-based organisations often face a difficult trade off: 
how to reconcile ancient, culturally-based wisdom with the changes 
necessary for improvements in development outcomes for example in 
relation to education, health and gender issues. In addition, dealing 
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with issues of corruption, for example, often leads to intense dialogue 
between secular development agencies and faith-based organisations, 
with discussions often centring on finding the best ways to deal with 
what, all parties would agree, ‘is a very complex set of behaviours and 
incentives that affect people in so many parts of the world, rich 
and poor, and that bind them together across national boundaries in 
intricately elaborate ways’ (Marshall 2006). 

Next we look at core beliefs of Buddhism, Christianity, Hinduism 
and Islam. 


Buddhism 


The Dalai Lama, leader of Tibetan Buddhism living in exile in India as 
a result of China’s takeover of the country, has remarked that: ‘Every 
religion emphasizes human improvement, love, respect for others, 
sharing other people’s suffering. On these lines every religion had 
more or less the same viewpoint and the same goal’ (quoted in 
Hirohita 2002). 

Around the world, there were an estimated 708 million Buddhists 
in 2005 (http://www.buddhanet.net/e-learning/history/bstatt10.htm). 
Buddhism is divided into three main schools: Mahayana (56%), 
Theravada (38%) and Vajrayana (6%). Rather than a religion as such, 
Buddhism is both a philosophy and moral practice, whose overall 
purpose is to work towards the relief of suffering in existence by rid- 
ding one of desire. Buddhism is based on the teachings of the Buddha, 
Siddhartha Gautama (in the Sanskrit form; Siddhattha Gotama in the 
Pali form), who lived between approximately 563 and 483 BCE. While 
there are very large differences between different Buddhist schools 
of thought they all share an overall purpose and aim: to liberate the 
individual from suffering (dukkha). While some interpretations stress 
stirring the practitioner to the awareness of anatta (egolessness, the 
absence of a permanent or substantial self) and the achievement of en- 
lightenment and Nirvana, others (such as the ‘Tathagatagarbha’ sutras) 
promote the idea that the practitioner should seek to purify him/ 
herself of both mental and moral defilements that is a key aspect of the 
‘worldly self’ and, as a result, break through to an understanding of the 
indwelling ‘Buddha-Principle’ (‘Buddha-nature’, also termed the ‘True 
Self’) and thus become transformed into a Buddha. Some Buddhist 
interpretations beseech bodhisattvas (that is, enlightened beings who, 
out of compassion, forgo Nirvana in order to save others) for a favour- 
able rebirth. Others, however, do none of these things. What most, if 
not all, Buddhist schools also encourage followers to undertake both 
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good and wholesome actions, and consequently not do bad and 
harmful actions. 

Buddhism began in India, and gradually spread throughout Asia to 
Central Asia, Tibet, Sri Lanka and South-East Asia, as well as to China, 
Mongolia, Korea, and Japan in East Asia. At the current time, several 
Asian countries have majority Buddhist populations: Thailand (95% 
Buddhist), Cambodia (90%), Myanmar (88%), Bhutan (75%), Sri Lanka 
(70%), Tibet (an autonomous region of China; 65%), Laos (60%), 
Vietnam (55%). Other Asian countries with significant Buddhist 
populations include: Japan (50%) and Taiwan (43%). In recent years, 
in South-East Asia, where economic development has generally taken 
a Western-style secular route: focusing often single-mindedly on 
economic growth without adequate consideration for environmental 
sustainability, social justice, cultural diversity and spiritual well-being. 
This ‘economic growth at all costs’ approach has however created 
much existential suffering among many people in these countries, 
many of which are traditional Buddhist societies. In response, a 
‘socially engaged’ Buddhism has emerged in recent years, whose frame 
of reference involves a critical embrace of traditional values and 
cautious critical selection and integration of appropriate values from 
modernisation. Socially engaged Buddhism is an attempt to renew 
ancient wisdom using Buddhism as a guideline to confront contemporary 
suffering in an inclusive way. It advocates changing one ‘s consciousness 
side-by-side with transforming structural violence in society (Hutanuwatr 
and Rasbach 2004). 


Christianity 

There were an estimated 2.12 billion Christians in 2005 (Center for the 
Study of Global Christianity 2006), found in probably every country in 
the world, with major populations in Europe, the Americas, Africa and 
parts of Asia. Christianity is a faith with foundations in the teachings 
of Jesus, regarded by Christians as the Son of God. Jesus is the second 
component of a Trinity, comprising: God the Father, Jesus the Son, 
and the Holy Spirit. Christians believe that Jesus’s life on earth, his 
crucifixion, resurrection, and subsequent ascension to heaven are signs 
not only of God’s love for humankind but also his forgiveness of 
human sins. Christianity also includes a belief that through faith in 
Jesus individuals may attain salvation and eternal life. These teachings 
are contained within the Bible, especially the New Testament, although 
Christians also accept the Old Testament as sacred and authoritative 
Scripture. 
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The ethics of Christianity draw to a large extent from the Jewish tradi- 
tion as presented in the Old Testament, notably the Ten Command- 
ments. There is however some difference of interpretation between them 
as a result of the practice and teachings of Jesus. Christianity can be 
further defined generally through its concern with the practice of cor- 
porate worship and certain rites. These include the use of sacraments — 
including the traditional seven rites that were instituted by Jesus and 
recorded in the New Testament and that confer sanctifying grace (the 
Eastern Orthodox, Roman Catholic, and some other Western Christian 
churches) and in most other Western Christian churches, by two rites: 
Baptism and the Eucharist, instituted by Jesus to confer sanctifying grace. 

Since Pope Paul VI’s encyclical, Populorum Progressio (1967; http:// 
www.vatican.va/holy_father/paul_vi/encyclicals/documents/hf_ 
p-vi_enc_26031967_populorum_en.html), Roman Catholic social teach- 
ings have consistently expressed a Catholic view of development. This 
emphasises the contributions of ‘spiritual disciplines and of ethical 
action to a person’s “vocation to human fulfillment”, addressed along- 
side contributions made by markets, public policy, and poverty reduc- 
tion’ (Alkire 2004: 10). Explicit Catholic articulations of concern about 
human development are also to be found in the radical ideas of libera- 
tion theology, a set of ideas that emerged in Latin America in the 
1960s. The core of liberation theology is a demand for greater social 
and economic justice for the poor in the name of Christian values, 
with explicit reference to the Christian Gospel demands for ‘a prefer- 
ential option for the poor’. This demands that Catholics be involved in 
the struggle for economic and political justice in the contemporary 
world — particularly in the developing world, where inequalities and 
injustices are often pronounced. The tenets of liberation theology were 
instrumental in bringing together millions of people in Latin America 
and elsewhere in the developing world in what were known in the 
former as comunidades de base (English, [Christian] Base Communities). 
Their aim was to study the Bible and use its relevant passages as a basis 
to fight against social and developmental injustices. Gustavo Gutierrez, 
a Peruvian priest, famously articulated liberation theology in his book, 
A Theology of Liberation. History, Politics and Salvation (1973). Liber- 
ation theology fell from favour among many Catholic leaders, includ- 
ing most importantly Pope John Paul II (1979-2005), who criticised 
both the ideas and their advocates, accusing them of wrongly support- 
ing violent revolution and Marxist class struggle. 

Representatives of other religious faiths, including Judaism and 
Buddhism, have also advanced similar kinds of development inter- 
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pretations to that of Gutierrez. Distinct liberation theologies have also 
been articulated by other major faiths. For example, various popular 
books have focused on a similar people-centred development per- 
spective, for example, Bernardo Klicksberg’s Social Justice: A Jewish 
Perspective (2003) and, from a Buddhist perspective, Sulak Sivaraksa and 
Ginsburg’s Seeds of Peace (1992). 


Hinduism 


Hinduism is the Western term for the religious beliefs and practices of 
most of the 1.1 billion people of India. Of the total global Hindu popu- 
lation of more than 1.2 billion (Center for the Study of Global Chris- 
tianity 2006), over 90% (more than 800 million) live in India. Other 
countries with a significant Hindu population include: Nepal (22.5m.), 
Bangladesh (14.4m.), Indonesia (4.3m.), Pakistan (3.3m.), Sri Lanka 
(3m.), Malaysia (1.5m.), Mauritius (600,000), Bhutan (560,000), Fiji 
(300,000), and Guyana (270,000). In addition, the Indonesian islands 
of Bali, Java, Sulawesi, Sumatra, and Borneo all have significant native 
Hindu populations. 

Hinduism is one of the oldest living religions in the world, unique 
among the world religions in that it had no single founder but grew 
over a period of 4,000 years in syncretism with the religious and cul- 
tural movements of the Indian subcontinent. Hinduism is composed of 
innumerable sects and has no well-defined ecclesiastical organisation. 
Its two most general features are the caste system and acceptance of the 
Veda — that is, the oldest and most authoritative Hindu sacred texts, 
composed in Sanskrit and gathered into four collections — as the most 
sacred scriptures. 

Hinduism’s salient characteristics include an ancient mythology, 
an absence of recorded history (or ‘founder’), a cyclical notion of 
time, a pantheism that infuses divinity into the world around, an 
immanentist® relationship between people and divinity, a priestly 
class, and a tolerance of diverse paths to the ultimate (‘god’). Its sacral 
language is Sanskrit, which came to India about 5,000 years ago along 
with the Aryans, who came from Central Asia. It is a varied corpus, 
comprising religion, philosophy, and cultural practice that are both 
indigenous to and prevalent in India. The faith is characterised by a 
belief in rebirth and a supreme being that can take many forms and 
types, by the perception that contrasting theories are all aspects of an 
eternal truth, and by its followers pursuit of liberation from earthly evils. 

For Hindus, the aim is holistic human development and the com- 
plete fulfilment of all needs — material, moral and spiritual (Oommen 
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1992). According to Gupta, Hinduism’s transcendental view of reality 
offers new possibilities to an understanding of the notion of human 
development. As a result, 


it becomes possible to view different cultural views of development 
as contextual views derived from the One Supreme Reality. It allows 
human beings to become instruments of divine expression in new 
myriad ways. It allows for creative dialogue across cultures and reli- 
gions with some a-priori notions to begin with but with no apriori 
end points. Here one can posit the possibilities of new unthought 
forms and directions of human development. Development, then, 
becomes an open-ended pursuit rather than some societies catching 
up with the others (Gupta 2004: 3). 


Islam 


There were an estimated 1.3 billion Muslims in the word in 2005 
(Center for the Study of Global Christianity 2006). Like Christians, 
Muslims are found in probably every country in the world, with major 
populations throughout the Middle East, Africa and parts of Asia. 

The origins of Islam are found in an allegiance to God, articulated by 
his prophet Mohammed (c.570-632 CE). Mohammed was born in 
Mecca (in present day Saudi Arabia) and over a period of 23 years 
received revelations from an angel (Jibreel, or Gabriel), who Mohammed 
believed was relaying the word of God. For Muslims, Mohammed was 
the last in a series of prophets, which included Abraham, Moses and 
Jesus, who refined and restated the message of God. After Mohammed’s 
death in 632, Muslims divided into two strands, Shia and Sunni. The 
Shiites are followers of the caliph (that is, leader of an Islamic polity, 
regarded as a successor of Mohammed and by tradition always male) 
Abu Bakr and those who supported Mohammed’s closest relative, his 
son-in-law, Ali ibn Abi Talib. Overall, Shiites place more emphasis on 
the guiding role of the caliph. The Sunnis, on the other hand, are the 
majority sect within Islam, followers of the custom of the caliphate 
rather than an individual caliph, such as Ali. 

About 85-90% of the world’s Muslims are Sunni and about 10-15% 
are Shia. The Shia-Sunni division still persists, although both share 
most of the key customs of Islam. Both Shiites and Sunnis share five 
fundamental beliefs: 


e Shahada (profession of faith in the uniqueness of Allah and the 
centrality of Mohammed as his prophet; 
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e Salat (formal worship or prayer); 

e Zakat (giving of alms for the poor, assessed on all adult Muslims as 
2.5% of capital assets once a year); 

e Hajj (pilgrimage to Mecca, which every Muslim should undertake at 
least once in their lifetime; the annual hajj takes place during the 
last ten days of the 12" lunar month every year); 

e Sawm (fasting during Ramadan, the holy 9 month of the lunar year). 


According to Ahmad, human development implies within Islam: 
(1) the idea of an individual improving his or her capabilities and 
potentials, and (2) progression from a starting point towards an improved 
position of greater achievement, opportunity and individual and com- 
munity benefit. Three steps are required to achieve better human 
development outcomes: define goals one wishes to achieve; identify 
the factors that influence their achievement; and assess what steps are 
needed to achieve them. Islam understands that every person is 
born with some inherent faculties, but how they are moulded and 
developed depends on an individual’s inherent capacities, the environ- 
ment within which they live, and various external influences. 

Within Islam there is much emphasis on ‘self-development’ — that is, 
where individuals take the main responsibility to understand the purpose 
of human life, and for shaping that life in the best possible manner — for 
the individual, the community and, more generally, the wider society. 
For the faith’s followers, the tenets of Islam provide comprehensive guid- 
ance for achieving better human development. Within Islam, two main 
sources are identified that can significantly influence human develop- 
ment outcomes. On the one hand, inspiration from divine guidance nur- 
tures human development. On the other hand, failing to pay sufficient 
attention to God’s guidance and instead ‘succumbing to conspiracies, 
arising from within or external environment, corrupts human develop- 
ment’ leads to human development failures (Ahmad 2003). 

Writing from an Islamic viewpoint, Seyyed Hussein Nasr focuses on the 
link between modernisation and development, and emphasises how 
important it is for development to be closely concerned with religion. For 
Nasr, ‘non-religious’ development will inevitably — and fatally — distract 
Muslims from what is their ‘true’ — that is, religious — nature and, as a 
result, seriously undermine their chances of living appropriately (Nasr 
1975). Finally, as Bouta et al. note, ‘Islam has a direct impact on the way 
that peace is conceptualised and the way that conflicts are resolved in 
Islamic societies, as it embodies and elaborates upon its highest morals, 
ethical principles and ideals of social harmony ... (Bouta et al. 2005: 11). 
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In summary, the world religions with significant followings in the 
developing world - Buddhism, Christianity, Hinduism and Islam - 
feature a variety of beliefs and understandings. Yet they share a 
significant concern with human development, especially a focus on 
and commitment to poverty reduction, justice and equality. 


Conclusion 


To attempt to bring together the spheres of religion and human 
development and then try to discern and interpret significant patterns 
and trends is not a simple task. In attempting it in this book, we shall 
emphasise three points. First, there is something of a distinction to be 
drawn between looking at the relationship in terms of the impact of reli- 
gion on development, and that of development on religion. At the same 
time, they are interactive: effects of one stimulate and are stimulated by 
the other. Overall, however, we are primarily concerned with how reli- 
gion — especially in the form of faith-based organisations — affect human 
development outcomes. We shall see that the relationship is both dialec- 
tical and interactive: each shapes and influences the other. 

Second, all religions are both creative and constantly changing; conse- 
quently their relationships with other actors — both religious and secular — 
vary over time. As we saw above the general nature of the relationship 
between faith-based and secular development agencies and governments 
has changed significantly in recent years, characterised by much closer 
relations in the context of the MDGs, announced in 2000. 

Third, Gopin suggests that it is very likely that all religions have 
developed laws and ideas that provide civilisation with cultural com- 
mitments to critical peace-related values. These include: empathy, an 
openness to and even love for strangers, the suppression of unbridled 
ego and acquisitiveness, human rights, unilateral gestures of forgive- 
ness and humility, interpersonal repentance and the acceptance of 
responsibility of past error as a means of reconciliation, and the drive 
for social justice (Gopin 2000: 13). 

The remainder of the book is structured as follows. Chapter 1 exam- 
ines the rise in prominence of faith-based organisations in relation to 
development outcomes. It seeks to set the scene for later analysis while 
answering a basic question: Why do faith-based organisations have a 
higher profile in relation to development issues now compared to two 
or three decades ago? To answer the question the chapter stresses the 
interconnections between religious resurgence, ‘good governance’, and 
often complex processes of globalisation that are seen to stimulate 
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both increased cooperation and more conflict, with attendant results 
for human development outcomes. 

Chapter 2 has two aims. First, it seeks to ascertain in what ways religion 
relates to development issues in the developing world, by reference to 
ideas, practices and experiences. Second, it puts forward a simple typo- 
logy of faith-based entities active in development in the developing 
world. One general category of such actors operates at the international 
level, while another focuses on development outcomes within countries, 
both nationally and locally. The latter category is subdivided into ‘pro- 
development’ or ‘anti-development’ entities, conventionally identified, 
although as we shall see such a dichotomy is problematic. This is because 
such labels are regularly applied in the mostly secular relevant literature, 
coming at the issue not from a religious perspective but from one that 
sees development in rather conventional terms, primarily focusing on 
beneficial development outcomes that increase people’s well-being in 
ways traditionally highlighted in much of the development literature: 
more and better education, welfare, health, clean water, and so on. As 
already noted, however, many religious people do not necessarily see 
development issues in the same materialistic ways. Instead, many high- 
light the human development aspects of ‘development’ that for them 
include both religious and spiritual dimensions. 

The third chapter focuses on religion’s role in conflict, conflict- 
resolution and peace-building in the developing world. Overall, it 
examines how religion can (1) both encourage conflict and peace in 
the developing world, and (2) offers examples - from Mozambique, 
Nigeria and Cambodia — of religious peacemakers who are significant in 
attempts to reconcile previously warring communities and achieve 
social cohesion, crucial foundations of progress in human development. 

Chapters 4-7 turn our attention to the role of faith-based organisations 
in helping achieve the MDGs by 2015. Chapter 4 examines the relation- 
ship between faith-based organisations, economic growth, poverty and 
hunger. Chapter 5 focuses upon what faith-based organisations are doing 
in the developing world to increase chances of environmental sustain- 
ability. Chapter 6 does the same task in relation to their role in the deliv- 
ery of improved healthcare, while Chapter 7 looks at faith-based entities’ 
involvement in educational provision for both children and adults. The 
final chapter, Conclusion, sums up the book’s findings in relation to 
religion’s involvement in achievement of human development goals in 
the developing world regions of sub-Saharan Africa, Asia and Latin 
America. 
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Religious Resurgence, 
Globalisation, and Good 
Governance 


[RJeligion is enormously important in guiding the choices 
of billions of people. Religion influences viewpoints on indi- 
vidual agency and collective responsibility. It profoundly 
shapes development agendas and people’s willingness to be 
involved in them. In this sense, understanding faith is central 
to developing policies that will say - and do - something 
meaningful about poverty (Marshall and Keough 2004: 24). 


In our globalised world there is more opportunity than ever 
before for organisations and groups from different religions to 
work together on development issues. Nevertheless, there is 
still relatively little co-operation among people from differ- 
ent religious traditions, either in the practical work they do 
or at the level of policy discussions, even though they may 
be saying and doing similar things (WFDD homepage at: 
http://www.wfdd.org.uk/aboutus.html). 


The preceding chapter traced the theory and practice of the concept of 
development in the decades after World War II. We saw that while for 
years ‘development’ was understood principally as a state directed 
endeavour, in many developing countries outcomes were disappoint- 
ing. Following the end of the Cold War in the late 1980s and deepen- 
ing of globalisation in the 1990s, the hitherto exclusively secular 
focus of development theory and practice underwent a change. Faith- 
based organisations! were encouraged to become key partners — along 
with secular agencies — in a renewed drive for better human develop- 
ment in the developing world. Efforts were focused in the eight 
MDGs, announced in 2000 for achievement by 2015. Many faith-based 
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organisations assumed a higher public profile than before in relation 
to human development. Their rise in prominence came in a wider 
context of change, reflecting three interlinked developments: religious 
resurgence; deepening globalisation; and demands for ‘good gover- 
nance’ throughout much of the developing world. 

This chapter examines the general rise in prominence of faith-based 
organisations in relation to development outcomes in recent years. It 
sets the scene for later analysis and seeks to answer a basic question: 
Why do many faith-based organisations now have higher profiles in 
relation to development issues compared to two or three decades ago? 
The chapter stresses interconnections between religious resurgence, 
‘good governance’, and often complex processes of globalisation that 
are widely seen to stimulate both increased cooperation and more 
conflict, with attendant results for human development outcomes 
(Berger 1999; Thomas 2005; Beyer 2006; Haynes 2007). 


Explaining religious resurgence 


Anybody who had predicted ‘30 years ago that the 20th century 
would end with a resurgence of religion, with great new cathedrals, 
mosques, and temples rising up, with the symbols and songs of faith 
everywhere apparent, would, in most circles, have been derided’ 
(Woollacott 1995). 


In the modern world, religion is central, perhaps the central, force 
that motivates and mobilizes people... (Huntington 1996: 27). 


Claims that the world would experience a ‘religious resurgence’ at the 
end of the 20" century and the beginning of the 21t would have been 
widely treated with scepticism a few years ago. Secularisation appeared 
to have made such inroads into many previously religious societies, 
particularly in Western Europe, that it was all but inevitable that 
religion would continue to decline in the modern world through a 
combination of technological advancement and associated undermin- 
ing of traditional cultures. According to the theologian Harvey Cox, 
this meant that growing numbers of people around the world would 
live in highly secular environments (Cox 1968). In the 1960s, Cox was 
an influential secularisation theorist who, 20 years later, reversed his 
position. According to Cox, evidence that religion’s influence was 
growing not declining was to be found primarily in the rise of sundry 
‘religious grassroots movements’, including expressions of religious 
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fundamentalism, as well as Pentecostalism and vehicles of liberation 
theology (Cox 1984). 

Peter Berger, an eminent sociologist of religion who, like Harvey 
Cox, was once a leading proponent of the secularisation thesis, argued 
that ‘far from being in decline in the modern world, religion is actually 
experiencing a resurgence ... the assumption we live in a secularized 
world is false.... The world today is as furiously religious as it ever was’ 
(Berger 1999: 3). According to Berger, processes of ‘modernisation’ did 
not weaken religion — but actually strengthened it, often increasing its 
public significance, especially in the developing world. In recent years, 
the perception of religion’s growing influence has been accepted 
by a growing number of observers and analysts, with some claiming to 
see a near-global religious resurgence (Moghadam 2003; Petito and 
Hatzopoulos 2003; Thomas 2005).? Overall, the main claim is that 
religion’s influence is increasing, contra the secularisation thesis, with 
social, political, economic and developmental influence in many parts 
of the globe, especially the developing world.’ Berger (1999) contends 
that religious movements and faith-based organisations have not 
adapted to secular culture merely in order to survive — but instead have 
managed successfully not only to develop their own identities but also 
to retain focus on the supernatural in their beliefs and practices. In 
response to Berger’s claims, Norris and Inglehart comment that ‘some 
of these reported phenomena may have been overstated, but the 
simplistic assumption that religion was everywhere in decline, common 
in earlier decades, ha[s] become implausible to even the casual observer’ 
(Norris and Inglehart 2004: 215-16). 

Numerous religious actors are now publicly interested in a variety of 
areas of concern with direct relevance for human development, includ- 
ing: economic growth; conflict, conflict resolution and peace-building; 
human rights; and social justice. Such concerns are found in a variety 
of countries, at differing levels of human development and economic 
growth. They include: the United States, especially the continuing vital- 
ity of the Religious Right; an evangelical revival in various countries in 
Latin America; new religious emphases in post-Communist Central and 
Eastern Europe; reported renaissance of Islam in the Middle East and 
elsewhere in the Muslim world; and growing evidence that in many 
African and Asian countries various religious practices and beliefs thrive 
(Beyer 2006; Thomas 2005; Haynes 2007). 

Why have various religious actors entered or re-entered various — 
political, social, economic and development - debates? Berger main- 
tains that, despite often significant differences, many share a critique 


Religious Resurgence, Globalisation, and Good Governance 29 


of secularity, believing that human ‘existence bereft of transcendence 
is an impoverished and finally untenable condition’ (Berger 1999: 4). 
This suggests that a common human desire for transcendence - that is, 
a state of being or existence above and beyond the limits of material 
experience -is an integral part of the human psyche, and secularity — 
that is, the condition or quality of being secular — does not allow for 
this necessary sense of transcendence. Without a sense of transcen- 
dence, life for many people is unsatisfactorily empty. 

Thomas contends that in the developing world the widespread 
failure of development and consequent disillusionment with neo- 
liberal economic policies has led to much ‘dissatisfaction with the 
project of the postcolonial secular state and conflict between religious 
nationalism and secular nationalism’. He also suggests that religious 
resurgence has become part of a search for ‘roots’ identity for many 
people in post-colonial countries, as they reject the modernising para- 
digm as an external force and seek an ‘authentic’ alternative to the 
failed policies of the West. The implication is that across the develop- 
ing world religion has been widely politicised by the ‘crisis of moder- 
nity’ and its associated failure to produce development (Thomas 2000: 
49). 

Many observers agree that widespread feelings of disappointment 
and emptiness are linked to the effects of modernisation (involving 
urbanisation, industrialisation and swift technological developments) 
coupled with declining faith in the redemptive qualities of secular 
ideologies. As a result, many people experience feelings of loss and 
sadness rather than achievement — even though their material lifestyles 
may well be improving (Esposito and Burgat 2002; Sacks 2003; Scruton 
2005). Secular development programmes and policies — that undermine 
‘traditional’ value systems in the developing world while often allocat- 
ing opportunities in highly unequal ways — produced in many people a 
deep sense of alienation while doing little if anything to improve 
development outcomes (Haynes 1993). Some people in the developing 
world responded to political, social, and economic disappointments by 
turning or returning to religion to give their lives meaning and 
purpose. In addition, the rise of a global consumerist culture led to 
expressions of aversion at the soulless-ness of modern life, for many 
religious groups a key concern (Thomas 2005). The overall result was a 
resurgence of religion — in countries with differing political and ideo- 
logical systems, at various levels of economic development, and with 
diverse religious traditions — often with implications for development 
outcomes in the developing world. 
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Resurgent religion does not only relate to personal beliefs but also leads 
to a desire to grapple with social, economic and political issues. ‘Because 
it is so reliable a source of emotion, religion is a recurring source of social 
movement framing. Religion provides ready-made symbols, rituals, and 
solidarities that can be accessed and appropriated by movement leaders’ 
(Tarrow 1998: 112). Such religious actors are found in many different 
faiths and sects, yet share a key characteristic: a desire to change domestic 
arrangements so as to increase religion’s influence. They adopt various 
tactics to try to achieve their goals. Some protest, lobby, or otherwise 
seek to encourage decision makers to adopt certain policies and others, 
often underpinned by involvement in civil society. Overall, numerous 
religious actors of various kinds seek to engage in current political, eco- 
nomic and social debates, in both domestic and international contexts. 
The forms these interventions take in relation to development outcomes 
in the developing world will be examined in forthcoming chapters. 


Globalisation: challenges and opportunities for religion 


The critical debate on globalization has been subdued since 
September 11. But the important issues it raises have not gone away, 
and need to remain at the core of national and international policy 
agendas. The tragic events of September 11 have surely widened 
public understanding and shaken the complacency that led many to 
behave as if developments in remote countries and societies could 
be safely ignored (Köhler 2002). 


Processes of change and religious resurgence are often linked to the 
impact of globalisation, a topical, controversial and at times violent 
issue (Scholte 2005). In recent years, concerned by the perceived unfair 
and unjust socio-economic impact of transnational business corpora- 
tions in particular and an increasingly globalised capitalism in general, 
anti-globalisation protesters - some of whom came from faith-based 
organisations — have periodically demonstrated - sometimes even 
fighting police - at regular Group of 7 (G7) summits (Held and 
McGrew 2002: 56-9).4 In addition, the attacks on the World Trade 
Center in New York and the Pentagon in Washington on 11‘ September 
2001, to which the head of the IMF, Horst Köhler refers in the previous 
quotation, also had profound global ramifications: religion was afforded 
‘a high place on the agendas of those concerned with globalization. 
Yet, the issues and the ways of responding are far from clear’ (Society 
for the Scientific Study of Religion 2001). 
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The first problem is to agree as to what globalisation actually is. 
While there are numerous — sometimes competing - definitions, there 
is wide agreement that globalisation is a continuing means by which 
the world is more and more characterised by common activity. This 
emphasises how many highly important aspects of life - including 
wars, crime, trade and culture — are becoming now often globally inter- 
related. There is also acceptance that globalisation is also a matter of a 
change in consciousness: people from various spheres, including 
religion, business, sport, politics and many other activities, now think 
and act in a context characterised by an increasingly ‘globalised’ world 
(Haynes 2005a). A third point of concurrence is that ‘territoriality’ — 
a term signifying a close connection or limitation with reference to a 
particular geographic area or country — now has less significance than 
it once did. This suggests increasing interdependence, a process that 
captures both states and non-states, with what happens in one part of 
the world consistently affecting many others. Overall, globalisation 
reflects the fact that humankind is experiencing a ‘historically unique 
increase of scale to a global interdependency among people and nations’, 
characterised by (1) rapid integration of the world economy, (2) inno- 
vations and growth in international electronic communications, and 
(3) increasing ‘political and cultural awareness of the global interde- 
pendency of humanity’ (Warburg 2001). 

In summary, globalisation is a wide-ranging phenomenon, often 
understood primarily in terms of its economic impact (Hirst and 
Thompson 2002). But this is by no means the whole story. To under- 
stand important current interactions between religion and globalisa- 
tion, we need to take into account not only economic but also 
globalisation’s technological, political, and cultural aspects. Consider 
the following: 


The various definitions of globalization in social science all converge 
on the notion that, as a result of technological and social change, 
human activities across regions and continents are increasingly 
being linked together (Keohane 2002: 31). 


Spatial reorganisation of production, the interpenetration of indus- 
tries across borders, the spread of financial markets, the diffusion of 
identical consumer goods to distant countries, massive transfers of 
population within the South as well as from the South and the East 
to the West, resultant conflicts between immigrant and established 
communities in formerly tight-knit neighbourhoods, an emerging 
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worldwide preference for democracy. A rubric for varied phenom- 
ena, the concept of globalisation interrelates multiple levels of 
analysis (Mittelman 1994: 429). 


The term ‘globalization’ has come to be emotionally charged in 
public discourse. For some, it implies the promise of an interna- 
tional civil society, conducive to a new era of peace and democrat- 
ization. For others, it implies the threat of an American economic 
and political hegemony, with its cultural consequence being a 
homogenized world resembling a sort of metastasized Disneyland 
(charmingly called a ‘cultural Chernobyl’ by a French government 
official) (Berger 2003: 1). 


These quotations collectively emphasise that globalisation is a controver- 
sial and multifaceted process underpinned by significant intensification 
of global interconnectedness. They also point to the idea that global- 
isation implies diminution of the significance of territorial boundaries 
and, theoretically, state-dominated structures and processes. A third 
emphasis is that globalisation has different dimensions that heurist- 
ically can be separated into economic, political, cultural and tech- 
nological aspects that collectively influence how religions and other 
actors behave (Baylis and Smith 2005; Thomas 2005). The combined 
impact of these processes of globalisation is ‘globalism’, implying ‘a 
state of the world involving networks of interdependence at multi- 
continental distances, linked through flows of capital and goods, in- 
formation and ideas, people and force, as well as environmentally and 
biologically relevant substances’ (Keohane 2002: 31). Thus globalism 
refers to the reality of being interconnected, while globalisation denotes 
the speed at which these connections grow - or diminish. Overall, the 
concept of globalism ‘seeks to ... understand all the inter-connections 
of the modern world - and to highlight patterns that underlie (and 
explain) them’ (Nye 2002). 

Most observers and analysts interested in development issues would 
probably agree that globalisation is an important phenomenon. But 
there is little agreement regarding precisely how globalisation changes 
our understanding of development — beyond the general idea that the 
core of globalisation implies increasing interdependence between states 
and peoples, with what happens in one part of the world affecting 
what happens elsewhere. Instead, there are debates about globalisation 
and its impact, and such exchanges are often polarised, sometimes 
rather simplistically conducted along the lines of ‘Is globalisation a 
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“good” or a “bad” thing?’ For example, in reference to the latter inter- 
pretation, some see the term ‘globalisation’ as nothing more than a cover 
for a thoroughly malign - and comprehensive — Westernising process. 
In this view, globalisation is inherently undesirable, a process whereby 
Western — especially American — capitalism and culture seek to dom- 
inate the world. As a result, it is believed, the Western world is kept rich 
at the expense of the poverty of many non-Western parts of the world. 
This is possible because, many contend, Western interests determine 
trading terms, interest rates and dominance of highly mechanised 
production, via its control of important international institutions, such 
as the World Trade Organisation (WTO) (Held and McGrew 2002). 

An alternative view of globalisation is to emphasise that it offers 
enhanced opportunities for international cooperation in relation to 
various issues, including social development and human rights, as well 
as conflict resolution and peace-building. Globalisation is also seen to 
enhance the chances of international cooperation to resolve a range of 
economic, developmental, social, political, environmental, gender, and 
human rights concerns and injustices. In particular, the end of the 
Cold War was seen to offer an unprecedented opportunity for collec- 
tive efforts involving both state and non-state actors to deal with a 
range of global concerns. For many, progress would be enhanced by 
bottom-up contributions from local groups and grassroots organisa- 
tions around the world, including various religious organisations and 
movements (Thomas 2005; Beyer 2006; Grey 2003). 


Religious responses to globalisation 


To deal with the opportunities and problems provided with globalisa- 
tion requires both cooperation and the development of appropriate 
institutions. What might be the basis of such cooperation? A basis of 
shared principles and rules might provide a firm foundation to engage 
both true commitment and support of many people around the world. 
This underlines that both citizens and governments need to believe 
not only that their voices will be taken into account but also that 
their interests will be recognised. As the late Pope John Paul II said at a 
gathering of religious leaders in Assisi, Italy, in 2002, listening to one 
another ‘serves to scatter the shadows of suspicion and misunderstand- 
ing’ (www.va/holy_father/john_paul_ii/speeches/2002/january/docu- 
ments/hf_jp-ii_spe_20020124 discorso-assisi_en.html). Consequently, 
it is important that all governments live up to their responsibilities 
and take into account the effects of their actions on other govern- 
ments and countries. Linked to this is the issue of international 
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decision-making, for example within the World Bank and the IMF, 
which should try harder to respect national and local responsibilities, 
religions, cultures, and traditions (Marshall and Keough 2004). In 
this context, faith-based organisations can be influential in building 
bridges of tolerance between the world’s peoples and religions. This 
emphasises that as a principle, global action might usefully, as Kohler 
suggests, ‘be built upon a foundation of inclusion, broad participation 
and local initiative’. And finally, a global economy also needs a more 
developed sense of global ethics, which reflect greater respect for 
human rights while also recognising the importance of both personal 
and social responsibility. In short, ‘no matter what their religious 
convictions, people living together in local communities have always 
recognized and responded to common moral principles, such as 
sharing with those who have less, and protection of the vulnerable. 
As the world has become more integrated and interdependent, the 
scope for applying such fundamental values has widened’ (Kohler 
2002). 

This might be termed the ‘optimistic’ version of what can happen 
when religions seek to work together. A more ‘pessimistic’ verdict 
might be that such strategies to try to deal with the ‘downside’ of 
globalisation are currently often more aspirational than rooted in 
reality. This is because the connection between economic and 
religious globalisation is a volatile mixture and as a result attempts to 
develop further development cooperation can be problematic. For 
example, religious ‘fundamentalism’ in the developing world often 
emerges and develops primarily as a reaction against modernisation 
and perceived imposition of democratisation processes that appear 
characteristic of western-style modernity, as well as against the glob- 
alised economy and the lecturing culture of the West. For its adher- 
ents religious ‘fundamentalism’ can provide a source of identity that, 
in alliance with conservative politics, strives for religious, cultural, 
political, and economic supremacy (Armstrong 2001). In short, it is 
important religion is not misused, to become ‘a fig leaf in order to 
push through [unrestrained] economic globalisation on the western 
model’ (Holenstein 2005: 32). 

In summary, globalisation is a multifaceted process of change affect- 
ing states, communities and individuals. Faith-based organisations are 
not of course exempted from its influence and, as a result, like other 
social agents, they participate in and are affected by globalisation in 
various ways. Academic discussions of religion and globalisation — 
Roland Robertson (1995), Peter Beyer (1994, 2006) and James Spickard 
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(2001, 2003) are important voices - often highlight trends towards 
cultural pluralism as a result of globalisation, examining how various 
faith-based organisations respond. Some react positively, by accepting 
or even endorsing pluralism, such as ‘some Christian ecumenical 
movements or the Baha’is. Other groups emphasise the differences and 
confront the non-believers in an attempt to preserve their particular 
values from being eroded by globalisation. So-called fundamentalist 
Christian, Muslim, and Jewish movements are well-known examples’ 
(Warburg 2001). 

Overall, the relationship between religion and globalisation is 
characterised on the one hand by tension between forces that lead to 
integration in globalisation and on the other hand by resistance to it. In 
this context ‘integration’ can refer to religious processes that both 
promote and follow from processes of globalisation. The concept of 
‘resistance’ implies the opposite trend: explicit or implicit criticism 
of and mobilisation against some or all processes of global change 
manifested in globalisation. Both integration and resistance can be 
seen in relation to religious resources. Finally, the growing impact of 
religious discourses on development discourse and practice can be 
seen as a response to a world where many people believe that neither 
governments nor international organisations have legitimacy. And in 
this context, religion can function as an important source of ‘soft 
power’, linking individuals and groups across state boundaries in ways 
that encourage them to pursue their interests (Haynes 2007). ‘It is 
therefore important to develop a more profound understanding 
of the basic assumption underlying the different religions and the 
ways in which people adhering to them see their interests. It would 
also be very useful to identify elements of communality between the 
major religions’ (Reychler 1997). Emphasising the idea that religious 
organisations and movements often enjoy more legitimacy than some 
governments and international organisations, Juergensmeyer con- 
tends that in particular ‘radical religious ideologies have become the 
vehicles for a variety of rebellions against authority that are linked 
with myriad social, cultural, and political grievances’ (Juergensmeyer 
2005). 

In conclusion, thinking about the contributions that religions can 
make to achieving better outcomes in the context of globalisation, 
some religious individuals and faith-based organisations highlight the 
negative consequences of globalisation because it is said to lead to 
standardisation of cultures and greater focus on capitalist development 
that serves to challenge religious values in society. 
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Globalisation, religions and ethics 


One of the key complaints made by religious figures is that globalisa- 
tion encourages greater focus and concern with a consumer-dominated 
capitalist system, with monetary values often seeming far more impor- 
tant than values in respect of human beings (Parliament of the Worlds 
Religions 2004). In such a view, human beings are increasingly judged 
in the context of ‘homo economicus’ (‘economic man’), while religious 
leaders believe that a greater focus on ‘homo spiritualitus’, implying a 
greater concern with transcendental and spiritual issues, is equally, if 
not more, important. The concern is that in an increasingly material 
world, apparently governed by interest rates and stock markets, people 
are rarely allowed the time to develop their spiritual self and moral 
values. In the context of development, exchanges between the North 
and the South are routinely unequal, creating or exacerbating poverty 
and frustration in the developing world (Hopkins 2001; Mayotte 1998; 
Serageldin and Barrett 1996). 

To try to deal with globalisation’s downsides, it is often suggested 
that religious organisations should urgently get together to develop an 
ethical/compassionate perspective to the debate on globalisation 
(Parliament of the Worlds Religions 2004). This implies that religion 
would inevitably be mixed with politics, but the goal is that faith-based 
organisations should try to ensure that politics contains clear ethical 
values. Is there common ground for religions to develop a common 
global ethic for good governance in the context of globalisation? It is 
widely accepted that better adhesion to good ethics — often informed 
by religious values — would help produce better governance (Barrow 
2006). In other words, when politics is based on sincere respect of basic 
moral values the outcome is likely to be positive. What is the religious 
basis for such ethics? For Buddhism, the key is preservation and respect 
for all forms of life. Beyond this basic principle, the Buddha, the son of 
a king, established a list of qualities that any political leader should 
necessarily possess. ‘He should be generous and giving, virtuous, 
gentle, self-controlled, non-confrontational; he should avoid falsehood 
and anger, irony or sarcasm’. In addition, Prince Gautama, the Buddha 
also established seven principles for good rule, including ‘to meet in 
harmony, discuss and preserve harmony in spite of different opinions, 
abide by the rule of law, operate a balance between tradition and 
modernity, protect the womenfolk, respect elders, safeguard the prac- 
tice of religion and be open to all religions and spiritual traditions in 
one’s territory and abroad’ (Al-Akwa’a 2005). 
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Hindu ethics are primarily related to reincarnation, a way of express- 
ing the need for reciprocity. Thus, intention is seen as very important. 
In Hinduism, selfless action for the benefit of others is an important 
concept, known as the doctrine of karma yoga. This aspect of service is 
combined with an understanding that someone else’s unfortunate situ- 
ation, while of their own doing, is one’s own situation since the soul 
within is the soul shared by all. Both kindness and hospitality are key 
Hindu values (Crawford 1989). 

In Islam, there is a clear set of guidelines for good governance estab- 
lished in the Qur’an and in Islamic jurisprudence. Overall, Islam is a 
religion containing very precise rules for individuals and for the polit- 
ical and legal system as a whole. The Qur’an notes that a good leader 
always puts the interest of the people above his own interest. He con- 
sults his people regularly by different means — notably a Consultative 
Council (Arabic, Majlis al Shura) (Miles and Hashmi 2002). 

Finally, for Christians, ethics is the reflection on moral experience 
and thinking about norms, values, ideas of the good, and stories of 
right conduct in the Christian tradition. Christian ethics are rooted in 
Scripture, the life of Jesus Christ, and the witness of the various 
Christian churches (Hill 2001). 

Although the relationship between faith-based organisations and 
globalisation is often complex, we can note that ideas, experiences and 
practices — which are all significantly affected by globalisation - can 
encourage faith-based organisations to adopt new or renewed agendas 
to try to achieve objectives linked to human development. Many now 
look beyond local or national contexts towards regional and interna- 
tional contexts and fora for methods and means to accomplish this 
goal. In short, the context and circumstances of globalisation provide 
an important focus for the development activities of numerous faith- 
based organisations and religious individuals, many of which we shall 
examine in later chapters related to the MDGs 

Overall, globalisation is characterised by a variety of socio-economic 
and human development concerns and issues. These include the eco- 
nomic range and clout of transnational corporations (TNCs) and the 
widely held perception - held by both religious and secular organisa- 
tions — that TNCs are taking economic power from governments and 
thus from citizens - and affecting efforts to control their own fates 
(Haynes 2005a). Many critics note a second downside to economic 
globalisation: apparent mass impoverishment of many already poor 
people especially in the developing world (Held and McGrew 2002; 
Scholte 2005). These circumstances lead numerous faith-based 
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organisations and religious individuals - whether working alone or in 
tandem with governments and secular development agencies — to try 
to develop strategies to ameliorate various human development imbal- 
ances. Building from a shared concern with poverty, closer links have 
developed in recent years between various religious leaders and 
faith-based organisations, on the one hand, and secular development 
agencies, including the World Bank and the IMF, on the other 
(Marshall 2005a, 2005b). Cognisant of the polarising impact of eco- 
nomic globalisation, this common ground links them to what some 
see as an emerging global consensus underpinning the pursuit of the 
eight MDGs, identified in the Introduction chapter. 

Yet while religious values can be an important resource for develop- 
ment, it does not mean that policy makers can simply add ‘religion’ to 
the range of policy instruments at their disposal, other than in rather 
exceptional cases. Instead, it suggests that governments and other key 
development actors - including secular development organisations — 
can in many cases usefully work closely with faith-based organisations 
in pursuit of shared development goals. Specifically, Ellis and ter Haar 
suggest various development areas in which religion could play a 
positive role in development. They include: 


e Conflict prevention and peace-building; 

e Wealth creation and production; 

e Governance; 

e Management of natural resources; 

e Gender issues; 

e Health and education (Ellis and ter Haar 2005: 4). 


Later chapters examine such areas, with the intention of focusing upon 
the involvement of selected faith-based organisations in the develop- 
ing world in relation to development outcomes. 


Conclusion 


Contemporary globalisation encompasses technological, political, eco- 
nomic and cultural dimensions. Their complexity is mirrored in the 
various ways that religions have responded to globalisation. On 
the one hand, religion can be used to justify violence while, on the 
other hand, various religious traditions have supported anti-violence 
social reform movements seeking to build a globalisation that is more 
equitable and fair than the currently existing order. Religious traditions 
are currently being used around the world, as vehicles for protest, 


Religious Resurgence, Globalisation, and Good Governance 39 


especially in relation to what are perceived as the detrimental effects of 
globalisation. We shall see in Chapter 3 that another side of religion’s 
involvement in current international relations in the wake of contem- 
porary globalisation are various attempts to help end conflicts and 
bring greater harmony and cooperation. 

Key questions are asked about how the major world religions can 
help build and sustain peaceful coexistence and better human develop- 
ment outcomes. This in circumstances where, encouraged by processes 
of globalisation, increasingly multi-faith societies must deal with a 
world suffering from what appears to many to be growing strife and 
economic disparity. How can religious individuals and faith-based 
organisations successfully advocate reconciliation and fairness in a 
world characterised by what often appears to be growing polarisation 
between rich and poor both within and between countries? A starting 
point is that because the world religions focused upon in this book - 
Buddhism, Christianity, Hinduism, and Islam - broadly share a set of 
theological and spiritual values that, theoretically, should facilitate 
efforts in this regard. 


Principles and practice of ‘good governance’® 


The fight against world poverty will only be successful if it is based 
on the political will and capacity of ‘self help’ — the efforts of poor 
countries to establish peace, the rule of law, and good governance at 
home and unlock the creative energies of their people (Köhler 
2002). 


How, why and when do faith-based organisations have a significant 
impact on public policy, including debates about good governance? 
The issue is particularly important in the context of deepening global- 
isation, because all governments — including those in the developing 
world — must take into account what happens beyond their individual 
country borders because many such developments affect domestic 
outcomes. For example, major donors and international financial 
institutions, such as the United States, Japan, the European Union, the 
World Bank and the IMF, base their aid and loan decisions on whether 
in their judgement putative recipients implement ‘necessary’ and 
‘appropriate’ political, social and economic reforms, grouped together 
under the general rubric of ‘good governance’. The World Bank, for 
example, has proclaimed that ‘good governance’ is a prerequisite 
for development. In short, most developing countries are highly 
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dependent on external sources of developmental aid, and external aid 
donors now demand proof of the existence of ‘good governance’ before 
disbursing funds (http://www.worldbank.org/wbi/governance/). 

The term ‘governance’ refers both to decision-making processes at 
the state level and the manner by which decisions are put into practice 
(or, in some cases not put into practice). Theoretically, whatever the 
precise nature of the political system within which they function, 
public institutions undertake three crucial functions: (1) conduct 
public affairs, (2) manage public resources, and (3) guarantee realisa- 
tion of a range of development objectives (Cleary and McConville 
2006). ‘Good governance’ occurs when these objectives are broadly 
delivered in a manner and context that is (largely) free of abuse and 
corruption, and with due regard for the rule of law. Although ‘good 
governance’ is seen as an ideal - difficult to achieve and implement in 
its totality — shared perceptions have recently developed in relation to 
what is desirable, an approach that may incorporate insights from both 
religious and secular thinking. There is wide agreement that irrespec- 
tive of the precise nature of a political system, all governments should 
strive to achieve good governance, characterised by: 


e Low and declining levels of corruption; 

e Decision makers listen to and take into account minority views; 

e Decision-making processes and structures take into consideration 
the views and opinions of all groups in society, including the 
weakest and the most vulnerable. 


Principles and practices of good governance can be grouped into eight 
linked categories: (1) Participation, (2) Rule of law, (3) Transparency, 
(4) Responsiveness, (5) Consensus-orientated, (6) Equity and inclusive- 
ness, (7) Effectiveness and efficiency, (8) Accountability. 


Participation 


e Participation by both women and men; 

e Participation can either be direct or through legitimate intermediate 
institutions or representatives; 

e Participation implies both the existence of a relatively unfrag- 
mented civil society as well as more general freedoms of association 
and expression. 


Participation involves consultation in the development of policies 
and decision-making, elections and other democratic processes. 
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It gives governments access to important information about the 
needs and priorities of individuals, communities and private 
businesses. Governments that involve the public will be in a better 
position to make good decisions, and decisions will enjoy more 
support once taken. While there may not be direct links between 
participation and every aspect of good governance, accountability, 
transparency and participation are reinforced by developing fully 
democratic political systems. Given the very widespread influence of 
religions and faith-based organisations throughout the developing 
world, the participation within them of tens millions of people 
offers a major opportunity to increase significantly the overall level 
of societal involvement in governance. 


Rule of Law 


¢ Good governance requires fair legal frameworks that are impartially 
enforced; 

e Human rights are given full protection, including those of religious 
and ethnic minorities; 

e It is crucial to have both an independent judiciary and an impartial 
police force, with a minimal role for corruption. 


The rule of law refers to the institutional process of setting, interpret- 
ing and implementing laws and other regulations. It means that deci- 
sions taken by the government must be founded in law and that 
private firms and individuals are protected from arbitrary decisions. For 
the rule of law to be present also requires a form of governance that is 
free from incentives that distort - through corruption, nepotism, 
patronage or capture by narrow private interest groups; guarantees 
property and personal rights; and achieves some sort of social stability. 
This provides a degree of reliability and predictability that is essential 
for firms and individuals to take good decisions. 

The fight against corruption is a serious problem in many developing 
countries. Tanzania is no exception, and the problem of corruption and 
how to eliminate or at least reduce it is an important aspect of Norway’s 
official development assistance, an integrated part of all supported 
projects and programmes. Like many other international participants in 
development, Norway is seeking to develop a joint anti-corruption 
strategy via dialogue not only with Tanzania’s government but also by 
seeking to raise awareness through campaigns and cooperation with 
various faith-based organisations. In Tanzania, both Islam and the 
Catholic Church have broader networks than any other civil society 
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organisations (http://www.norway.go.tz/Development/Governance/ 
Good+Governance.htm). 


Transparency 


e Accepted and implemented rules and regulations govern how deci- 
sions are taken, put into practice and enforced; 

e Information is freely available to all, especially those who will be 
affected by such decisions and their enforcement. 


Transparency is an important aspect of good governance. This is 
because transparent decision-making is critical for the development of 
a sense that what government does is rooted in the preferences of its 
citizens. Moreover, accountability and the rule of law require openness 
and good information so higher levels of administration, external 
reviewers and the general public — including those organised in reli- 
gions and faith-based organisations - can verify performance and 
governmental compliance to the dictates of law. 


Responsiveness 


e Institutions and processes try to serve all stakeholders within a 
reasonable timeframe. 


Good governance requires appropriate institutional mechanisms - 
that is, established procedures and organisations — to promote a good 
level of government responsiveness. This is done in various ways, 
including: formal political institutions — that is, permanent edifices of 
public life, such as, laws, organisations, public offices, elections, and 
so on. Second, there are various informal institutions, including the 
‘dynamics of interests and identities, domination and resistance, com- 
promise and accommodation’ (Bratton and van de Walle 1997: 276). 
It is the interaction of these various institutions that help determine 
the degree of good governance in a polity. The relative weight of these 
factors, as well as the factors themselves, will differ from country to 
country. 


Consensus orientation, equity and inclusiveness 


e Ensuring that all members of society feel that they have a stake in 
governance and that no one is excluded; 

e All groups, especially the most vulnerable, have clear opportunities 
to try to maintain or improve their societal and developmental 
positions; 
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e Mediation of the different interests in society to reach a broad con- 
sensus in society regarding what is in the best interest of the whole 
community and how this can be achieved; 

e Necessary to have a long-term perspective for sustainable human 
development and how to achieve it. 


When a privileged elite minority is perceived to consume an inappro- 
priate proportion of available resources then popular satisfaction with 
governance may fall or fail to develop satisfactorily. To avert this, it 
helps if governments preside over sustained economic growth and con- 
vinces the mass of people that it is shared among citizens with relative 
equity. Przeworski et al.’s (1996) comprehensive survey of evidence — 
covering 1950-90 — suggest that chances of good governance develop- 
ing increase when a government: (1) manages to develop its country’s 
economy in a sustained fashion; and (2) gradually, yet consistently, 
manages to reduce socio-economic inequalities via effective welfare 
policies. Przeworski (1986) claims that the maintenance of an adequate 
system of public welfare has a positive influence on good governance 
as it both reduces the inequalities among different social groups 
(a factor said to promote democratic collapse) and can help curb social 
unrest. As we shall see in later chapters, in many developing countries, 
faith-based organisations play an increasing role in various aspects of 
welfare provision, especially health and education. 

In summary, chances of good governance appear to be linked to: 
(1) sustained economic growth, relatively equitably spread, even if it 
starts from a low base, and (2) state focus, via welfare policies, to ame- 
liorate the plight of the poor and underprivileged and, as a result, 
develop a broad consensus in society regarding what is in the best 
interest of the whole community and how this can be achieved. Note, 
however, that it does not have to be state organisations that are in 
charge of improving welfare as an array of non-state, often faith-based 
organisations, now deliver a range of welfare benefits. 


Effectiveness and efficiency 


e Processes and institutions produce results that meet the needs of 
society while making the best use of resources at their disposal; 

e Increasingly, it is related to sustainable use of natural resources and 
the protection of the environment. 


Appropriate management of natural resources and a concern for 
the natural environment is regarded as crucial to the development 
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prospects of the developing world. Mitchell and Tanner define the 
natural environment as including all the natural features of land, 
water, flora and fauna that supports human life and influence its 
development and character (Mitchell and Tanner 2002: 1). In recent 
years, religious networks have played a growing role with regard 
to the interaction of humans with nature. For example, each of the 
world religions focused upon in this book have developed an envi- 
ronmental outlook that draws on religious values: ‘ecotheology’ in 
Christianity, ‘Islamic environmentalism’ among Muslims, Vandana 
Shiva in the Hindu context, while Buddhism has also developed a 
focus on environmental concerns (Coward 2002). 


Accountability 


e Governmental institutions, as well as private sector and civil society 
organisations, must be accountable to the public and to their insti- 
tutional stakeholders; 

e In general organisations and institutions are accountable to those 
who will be affected by decisions or actions. 


Accountability can be both an end in itself - representing demo- 
cratic values — and a means towards the development of more efficient 
and effective organisations in the context of the development of 
good governance. Politicians and public servants are given enormous 
power through the laws and regulations they implement, resources 
they control and the organisations they manage. Accountability 
is a key way to ensure that this power is used appropriately and 
in accordance with the public interest. But accountability requires: 
(1) clarity about who is accountable to whom for what, and (2) a situ- 
ation where civil servants, organisations and politicians are held 
accountable for their decisions and performance. 

Accountability can be strengthened through formal reporting 
requirements and external scrutiny (such as an independent 
Audit Office, Ombudsmen, and so on). Democratic accountability, as 
represented by accountability of ministers to parliament and 
the parliament to voters, can be seen as an objective in itself, 
but it also strengthens accountability in general. Many coun- 
tries are now seeking to strengthen accountability structures and 
processes through more focus on accountability for performance as 
opposed to limiting accountability to regularity of decisions (see 
Chapter 4). 
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Conclusion 


Although comparative research is at an early stage, the following issues 
are central to an assessment of the role of faith-based organisations in 
developing good governance in the developing world. It is necessary 
to: 


e Develop a better understanding of how faith-based organisations 
promote good governance, citizenship and rights, including, specific 
women’s rights, by identifying their vision, strategies, how they 
operate, their structure and programmes, and how they mobilise 
public opinion and popular support to promote their agenda; 

e Assess the potential of coordination between secular organisations 
and faith-based organisations on issues of governance, citizenship 
and rights; 

e Consider the impact of faith-based organisations on individual 
countries’ political situations, especially whether their activities 
contribute, actively or passively, to inter- or intra-religious tension. 


It is hopefully clear from the preceding discussion that there are 
complex relations between the different aspects of good governance. 
For example, some factors can be seen as preconditions of others (for 
example, technical and managerial competence is one precondition of 
organisational capacity, and organisational capacity is one precondi- 
tion of maintaining the rule of law). But there are also important 
effects in the other direction (for example, organisational capacity rein- 
forces technical and managerial competence, accountability reinforces 
the rule of law). For these reasons, improving the quality of gover- 
nance can often be highly problematic. 

There is however evidence to suggest that despite problems a 
growing number of countries in the developing world are now trying 
to ensure improved governance across a range of public sector activ- 
ities. On the other hand, politicians in many developing countries may 
still need further persuasion to try seriously to develop fully good gov- 
ernance principles and practices. There are various reasons for this, 
although two are particularly common. First, in periods of significant 
political and economic changes, which many developing countries are 
currently experiencing, ruling elites may perceive a primary need for 
an absence of turmoil in certain sectors so as to ensure the system’s 
overall stability. For example, as the military and police may be called 
upon to ensure stability, they are sometimes made exempt from initial 
reforms. In addition, new politicians and administrators may lack both 
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technical and managerial competences to tackle necessary reforms to 
usher in necessary reforms (Calvert and Calvert 2001; Pinkney 2005). 


Faith-based organisations and ‘good governance’: problems 
and prospects 


Many kinds of non-governmental organisations (NGOs) - both 
secular and faith-based —- work to help deliver improved human 
development in the developing world, a goal that can best be deliv- 
ered when conditions of good governance exist. Some NGOs provide 
various social services for those whom national governments cannot 
or will not assist, while others are more concerned with human 
rights, gender issues, democracy and governance. Overall, what can 
religious individuals and faith-based organisations do to help ensure 
achievement of good governance? It is widely noted that faith- 
based organisations are one of the driving forces working to effect 
improved development, political and social agendas - including 
improved development outcomes (Marshall 2005a, 2005b; Holenstein 
2005; Alkire 2004). For example, some service-oriented faith-based 
organisations in both the Middle East and Africa enjoy annual 
budgets that in some cases can exceed that of the Ministries in 
charge of social welfare, while procedures for accessing their direct 
assistance and welfare services are more efficient and straightforward 
than those provided by the state in the public sector (Ellis and 
ter Haar 2005). 

There is however limited research concerning what faith-based 
organisations in the developing world accomplish in relation to good 
governance objectives. Overall, there is a need for more systematic and 
ongoing qualitative and quantitative study at all levels, from national 
to regional. On the other hand, available evidence does suggest that 
faith-based organisations can play a role in promoting good gover- 
nance by establishing linkages with political decision makers to 
influence policy. However, it is important to increase knowledge and 
understanding on how and why faith-based organisations have an 
impact on public policy, including development policy and practice. 
Important questions include: 


e Which faith-based NGOs operate? 

¢ To what extent do they integrate religion into their work? 

e How do faith-based NGOs link to policy makers and how are their 
policy efforts relevant? 
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e What is the internal governance structure of such faith-based 
organisations? 
e What is their own definition and perception of ‘good governance’? 


While an overall assessment of these issues will emerge following a 
focus in the remaining chapters of this book, because of its overall 
centrality to development outcomes, the issue of ‘good governance’ 
and faith-based organisations perceptions are examined now. 

The first point to note is that various faith-based organisations are 
already centrally involved in some aspects of governance, including 
revenue collection. A failure to tax efficiently is one of the main prob- 
lems facing many states in the developing world, especially in Africa. 
There governmental capacities are typically weak, while many regional 
states have serious budget deficits, with an unhealthy revenue reliance 
on dues derived from the import-export trade and/or on external 
sources of funding, especially foreign aid. This reliance derives from 
the fact that many states in the developing world have poor records of 
tax collection from their own citizens, leading to a fundamentally 
unhealthy situation where many states are highly dependent on 
foreign sources of finance (Burnell and Morrissey 2004). It is often 
noted that the nature of the relationship between a state and its 
domestic taxpayers is an important element in helping to develop both 
good governance and an authentic sense of citizenship (Pinkney 2005). 
Throughout the developing world, many religious networks manage to 
survive or thrive through donation of monies from their members. 
Contrasting with the endemic problems of citizenship in many devel- 
oping countries, the ability of religious organisations to ‘tax’ their 
followers clearly indicates their skill in developing close bonds with 
their members and, in some cases, to show their accountability to 
them (Ellis and ter Haar 2005). 

The question can be asked whether, in the many developing coun- 
tries in Africa, Asia and Latin America where outside main population 
centers, state authority is often intermittent or fragmented and conse- 
quently where governments have little ability to tax their population, 
the extent to which religious networks can be expected to assume 
some government functions? The likely answer is that in the consider- 
able number of weak or failed states in the developing world - that is, 
where the state fails to establish and develop efficient, centrally- 
controlled bureaucracies adequate to ensure a country’s security, raise 
sufficient resources through taxation as to fund the reproduction of the 
state itself or ensure a minimum level of welfare for its citizens — 
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various non-state organisations — including faith-based organisations — 
are surely destined to play a much greater role in future. At the present 
time, indeed, many of the most effective non-state organisations have 
an explicitly religious focus, including running educational establish- 
ments or health services. 

This should not however be taken to imply that the relation between 
governments, secular development agencies and faith-based organisa- 
tions is always unproblematic. In principle however there is recogni- 
tion that: 


e Faith-based organisations are an important part of civil society 
whose engagement can help achieve increased tolerance, social 
cohesion and understanding; 

e Faith-based organisations have a key role in providing education 
and achieving local and global justice, gender equality, and action 
for non-violent resolutions to conflict; 

e The sharing of common values of all faiths can help promote and 
develop cultural understanding in many societies in the developing 
world. 


On the other hand, not everyone shares this view. Some believe that 
religious issues are divisive, leading to complications and strife. In such 
views, serving humanity is most likely to be delivered through a focus 
on secular vehicles of social and economic development. The problems 
in this regard have surfaced during World Bank-led initiatives to build 
a bigger role for faith-based organisations in development policy in the 
developing world. In recent years many multilateral development 
banks and other official development institutions have actively sought, 
through various means, to engage in dialogue with a broad range of 
civil society institutions, including faith-based organisations. Yet 
results have been patchy and now questions are asked about the way 
forward, not only in relation to faith-based organisations but also in 
some cases to the governance and development roles of civil society 
more generally (Marshall 2006). In summary, faith-based organisations 
can face particular challenges not only in integrating their perspectives 
into the state-civil society dialogue but also into the operations of large 
aid organisations. 

This point can be illustrated by a focus on problems encountered 
recently in trying to develop closer links between, on the one hand, 
governments, the World Bank, IMF and, on the other, faith-based 
organisations in relation to a joint World Bank/IMF initiative known as 
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the Poverty Reduction Strategy Paper (PRSP). Introduced formally in 
1999, the PRSP was a government-led approach to guide growth and 
poverty reduction within explicit strategic frameworks tailored for each 
client country. The purpose of a PRSP is to outline a comprehensive 
strategy to encourage growth and reduce poverty in a developing 
country, with overall the aim of bringing together different actors’ 
priorities and analyses — collectively working under the general rubric 
of ‘development’ — with the intention of increasing chances of comple- 
mentarity and coherence. In pursuit of this goal, various forms of 
consultation were held in each affected country with prominent figures 
and organisations. Overall PRSP consultations: (1) sought to adopt 
growth and development strategies that were economically rational, 
while (2) aiming to ensure that the policies and programmes that 
resulted were also compatible with what a country’s people regarded as 
appropriate. Once consultation was concluded, a PRSP would be 
finalised. The World Bank and the IMF would assess its strengths as the 
basis for a country to receive loans and credits. Note that this means 
that the parameters of each PRSP were bound by what the World Bank 
and IMF believed was appropriate in relation to development policy 
and programmes (Levinsohn 2003). 

Civil society’s participation was seen as both essential and central 
in relation to PRSP design, and faith-based organisations were widely 
seen as an important aspect of the process of PRSP formulation. 
On the other hand, there was no coordinated strategy to engage 
faith-based organisations in PRSP processes, nor wide-ranging discus- 
sions to ascertain their views or evaluate experiences. The reason 
for this omission is that PRSP processes were primarily designed 
and led by state leaders and in many cases they were not active in 
seeking faith-based organisations’ views, despite the fact that 
in each country, faith institutions were expected to be part of the 
overall participation process (World Faiths Development Dialogue 
2003). 

Problems surfaced when the WFDD, an organisation created by 
James Wolfensohn, then president of the World Bank, organised a 
four-day meeting in Canterbury, England, in July 2002. It involved 
individuals from 15 countries where PRSP consultations had already 
taken place, and from several different faith traditions. Michael Taylor, 
then director of the WFDD, led the consultation. World Bank represen- 
tatives were among the observers; the IMF was invited to participate 
but no representative could be present. The meeting’s main purpose 
was to gain an understanding of whether faith groups involved in 
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framing PRSPs believed their voice had been taken into account (World 
Faiths Development Dialogue 2003). 

Many faith participants not only emphasised that poverty is a 
complex phenomenon but also stressed that many people regard the 
importance of freedom and a satisfying life as a higher priority than 
simple gains in income or improvements in social indicators (Marshall 
and Keough 2004). For example, according to a Sri Lankan at the 
meeting, aspirations of Buddhist Sri Lankans differ from those of 
people living in countries tightly focused on economic growth, com- 
menting that: ‘The middle path, path to the human liberation in 
Buddhism, guides people for a simple, happy and content life’ 
(Tyndale 2004). Two African participants highlighted that the impor- 
tance of opportunities can rival wealth. A Tanzanian underlined the 
significance of rights in alleviating poverty, especially social well-being, 
as well as those related to security, justice, freedom, peace and law and 
order. In relation to Zambia, it was claimed that opposition parties 
were weak; consequently, ‘only the [Catholic] church speaks out’. In 
addition, Catholic social teaching was said to serve as a source of inspi- 
ration for many Zambians, with its focus on human dignity particu- 
larly important in contrast to the government view that ‘economic 
growth equals development’ tout court. The Zambian participant also 
stressed that ‘if growth does not benefit the human being, then it is 
not development at all’ (Tyndale 2004). 

A conclusion is that there are marked differences in perceptions of 
poverty between faith groups on the one hand and government and 
international development agencies on the other. That is, while gov- 
ernments and international development agencies almost invariably 
seem firmly oriented towards economic growth, faith groups have a 
range of viewpoints on poverty; most if not all consider it a more 
complex, less growth-oriented issue. The key practical question is how 
and in what ways can secular development agencies and governments 
constructively integrate religious perspectives into poverty reduction 
strategies? This is always going to be difficult to accomplish, 
however, because faith groups rarely view poverty reduction as the 
central question in the creation of more fulfilling, sustainable 
lifestyles. 

A second conclusion is while paying lip service to the involve- 
ment of faith-based organisations in development, both govern- 
ments and, to an extent, secular donor agencies either lack ability 
or are simply not interested in integrating alternative — including 
faith - perspectives into poverty reduction strategies. Over the 
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years, this issue has often strained relationships and undermined 
confidence between government and civil society, with donor 
agencies’ own biases adding a layer of complexity; and this has 
curtailed vigorous and constructive debate about poverty and how 
to reduce it. 

Problems of interaction between faith-based organisations, on 
the one hand, and governments, on the other hand, had already 
surfaced prior to the Canterbury meeting. For example, in 2000, 
an initiative to bring faith-based organisations into development 
strategy decisions originally inspired by James Wolfensohn in 1998 
ran aground following serious opposition from the World Bank’s 
Executive Directors, that is, the 184 member countries’ representa- 
tives. They brought up a number of fundamental objections to the 
Bank’s faith dialogue that led to a decrease in the level of effort and 
changes in the form of engagement with faith institutions (Marshall 
2005a). 

Shortly after however the events of September 11, 2001, made it 
clear that religion’s importance in global affairs, including those 
related to development issues, should not be underestimated. 
Nevertheless, fundamental objections raised by Bank member states 
regarding an enhanced role for faith-based organisations in develop- 
ment dialogues have continued significantly to inhibit not only 
development of the WFDD*® but also more generally the involvement 
of faith-based organisations in development strategies in the develop- 
ing world (Marshall 2005a). This is however not to imply that 
if a government chooses to engage with faith-based organisations 
in a specific country, then the World Bank and other secular develop- 
ment organisations would refuse to get involved. In addition, where 
faith-based organisations were already important elements in 
civil society forums, as in Zambia, then a continuation of their 
involvement was appropriate. Nevertheless, many questions remain 
concerning dialogue — as distinct from partnership involving joined 
action — beyond the country level. Three questions were especially 
prominent: 


e Disquiet about the nature of politics when religion is involved; 

e Apprehension about how some religious institutions viewed and 
affected Development; and 

e Differing views as to whether a systematic dialogue with faith insti- 
tutions was relevant or of priority importance for the World Bank 
(Marshall 2005a). 
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Overall conclusion 


This chapter focused on three interlinked issues: widespread religious 
resurgence; impact of deepening globalisation on development out- 
comes and religious responses to it; and the role of religion in achiev- 
ing ‘good governance’ in the developing world. In answer to the 
question: ‘Why do many faith-based organisations now have a higher 
profile in relation to development issues compared to a few decades 
ago?’, we can conclude that this is because, on the one hand, secular 
development policies and programmes have often led to disappointing 
outcomes. As a result, not only faith-based organisations themselves 
but also many ordinary people in the developing world now regard it 
as entirely correct that religion should be an influential voice in devel- 
opment strategies. On the other hand, many governments and some 
secular development agencies regard greater involvement of faith-based 
organisations in development with apprehension or suspicion, a per- 
ception often linked to what they see as problematic involvement of 
religions more generally in secular — political, social and economic — 
issues. Overall, the chapter stressed interconnections between religious 
resurgence, ‘good governance’, and processes of globalisation, that 
collectively stimulate increased cooperation, on the one hand, and 
competition and sometimes conflict, on the other, with variable 
outcomes for development outcomes. 


2 


Religion and Development: The 
Ambivalence of the Sacred! 


We saw in the Introduction that the modern idea of the ‘developing 
world’ essentially dates to the post-1945 era. We also noted that, 
until recently, ideas about development usually overlooked or 
ignored religion — or even assumed that its influence on the develop- 
ment process and outcomes was inevitably baleful. Moreover it was 
widely assumed that religion’s decline as a public actor was an essential 
aspect of modernisation: relegated to a matter of private belief in the 
developing world, just like it had been in the West (Ver Beek 2000; Van 
Geest 1998). Governments in the developing world, nearly all secularly 
orientated, would over time need to gain both strength and confidence 
and in this context religion was seen either as an irrelevance or as an 
obstacle to development that had to be overcome. Chapter 1 illustrated 
however that, far from disappearing from public salience, religion has 
maintained or even increased its public profile in many parts of the 
developing world. This is manifested in various ways: on the one hand, 
growing numbers of mosques, churches, temples and other religious 
sites and, on the other, in expansion of public religious rituals, includ- 
ing the spectacle of heads of state and other high-ranking politicians 
frequently making high profile public proclamations or gestures of 
their religious allegiance (Mayotte 1998; Thomas 2005). Reflecting 
religion’s high public profile in this regard, Ellis and ter Haar aver that 
‘development in the twenty-first century will be shaped largely by 
religion. It is therefore important for any analysis or recommendations 
to take account of this’ (Ellis and ter Haar 2005: 1). 

We have also seen that an important facet of the growing public 
profile of religion in many parts of the developing world is widespread 
engagement with development issues. But how specifically does 
religion affect development processes and outcomes? There is no simple 
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or single answer, no agreed view on the issue to be found in the 
current literature. This is partly because, as Tyndale notes, ‘it is imposs- 
ible to talk of religions in general without giving a false picture’ 
(Tyndale 2004: 2). That is, among the world religions on which we 
focus in this book - Islam, Christianity, Hinduism and Buddhism - 
there is in practice little or no uniformity of beliefs, worldviews or 
social customs within any of them. And, even if we could clarify that 
we are not talking about abstract doctrinal beliefs or faith but about 
people or communities with different religious traditions seeking 
to put their beliefs into practice, when we try to isolate what these 
communities are doing for ‘development’, we get a mixed picture. 

This chapter has two aims. First, it seeks to ascertain how religious 
beliefs relate to development issues in the developing world, by refer- 
ence to ideas, practices and experiences. Second, it puts forward a 
simple typology of faith entities active in relation to development in 
the developing world. One general category of such actors operates at 
the international level, while another focuses primarily on develop- 
ment outcomes within countries. For heuristic reasons, the latter cate- 
gory is subdivided into ‘pro-development’ and ‘anti-development’ 
entities, although as we shall see such a simple dichotomy is problem- 
atic. This is because such labels are often applied in the (mostly 
secular) development literature, coming at the issue not from a 
religious perspective but from a secular viewpoint that understands 
development in conventional terms: increases or decreases in people’s 
material well-being, such as: more and better education, welfare, 
health, clean water, and so on. On the other hand, religious people 
involved in development do not see development in a single-mindedly 
materialistic way. Instead, they highlight the human development 
aspects of ‘development’, underlining both religious and spiritual 
dimensions (Selinger 2004; Tyndale 2004; Alkire 2006).” 


Rational choice, religion and development 


Recent years have seen growing interest among development theorists 
and practitioners concerning the relationship of religion and develop- 
ment in relation to development outcomes in the developing world. 
Many would now accept that fundamental questions about human 
existence, including development and how to achieve it, cannot be 
answered only in modern secular ‘scientific’ terms (Ebaugh 2002). 
There is now a widespread urge to try to understand human motiva- 
tions in relation to various areas of human endeavour, including devel- 
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opment, which may not be sufficiently explainable in what Tickner 
calls ‘instrumental rationalist terms’. This changed focus may be seen 
more generally as ‘helpfully suggestive of ... ways in which we need to 
rethink contemporary knowledge production in order to better under- 
stand religious worldviews’ (Tickner 2005: 20). 

The focus on religious resurgence in many parts of the developing 
world underlines the notion that many people now feel an increased 
sense of religious fervour that can both infuse the faith-based organisa- 
tions to which they belong and may even compensate for lack of mate- 
rial capabilities and comforts (Berger 1999; Thomas 2005). As Amartya 
Sen (1999) has noted, for many among the extremely poor in the 
developing world, regardless of specific religious tradition, religious 
faith is an extremely important facet of their identity. However, despite 
often extreme poverty, many such people, Sen avers, do not adopt 
what might be identified as a ‘rational’ line and, as a result, complain 
unremittingly about their perilous development position. Sen contends 
that instead many such people appear to reconcile themselves with 
their lot, and may even be grateful for small mercies. This is not to 
claim that this an acceptable substitute for an improved quality of life, 
only that it is one kind of coping mechanism. In other words, adher- 
ence to religious practices can complement other intrinsically valued 
aspects of human flourishing, such as: safety, health, knowledge, 
meaningful work and play, self-direction, culture and so on. A key 
value of religious faith in this context is that it can facilitate achieve- 
ment of a degree of serenity, providing a meaning to life that would 
otherwise be absent or lessened. In this way, even when someone is 
very poor, lacking conventionally recognised development goods to a 
considerable extent, religion can comprise a hugely important - yet 
difficult to quantify - dimension of human well-that contributes 
significantly directly to a person’s thriving and/or contentedness. 

Several recent participatory and multidimensional developments 
have demonstrated the relevance of religion in aiding many among the 
poor in the developing world to cope with a lowly material position. 
For example, the recent Voices of the Poor study by the World Bank, 
which collected notions of well-being expressed by around 60,000 
people in 60 countries, who considered themselves poor and were also 
judged to be poverty-stricken by their community, discovered that 
‘harmony’ with transcendent matters (such as, a spiritual life and reli- 
gious observance) was often judged to be a factor in well-being 
(Narayan et al. 2000). These views help to explain not only why so 
many poor people in developing countries believe it important to 
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belong to a religion but also give an inkling of the importance that reli- 
gion can play in development. 

This does not imply, of course, that religious actors will necessarily 
always act in ways that all would agree are ‘rational’. Instead, they may 
act in ways that appear - at least to many secular observers — as decid- 
edly ‘non-rational’, albeit with a force that appears to be at odds with 
their material strength, thus confounding positivist expectations. 
This is because, as Kubalkova notes, ‘in contrast to the social science 
positivist understanding “the reality of God” surpasses human compre- 
hension... God is not “out there”, waiting to be discovered or observed 
by the processes of rational thought and scientific observation’ 
(Kubalkova 2006: 11). The veracity of this remark can be inferred from 
the fact that several of the world religions, including Judaism, Islam 
and Christianity, baulk at trying to describe the transcendent reality of 
God in normal conceptual language. Yet there would also be substan- 
tial agreement that the meaning ascribed to the reality of God is to a 
considerable degree fixed by social conventions and can, as a result, be 
expressed in everyday language. This representation of ‘that which 
conventionally eludes representation’ is important in providing believ- 
ers with an appropriate map of reality, necessary to try to fix their 
identity in ontological terms. In this context, loss of identity would 
equate to loss of faith. The point is that religious and secular thought 
each start from different ontologies. How? Most obviously, all religions 
share a sense of distinction between mundane and transcendental 
reality. And religious thinkers see human experience as an important 
dimension of a multidimensional reality ‘that is ordered by design but 
is not knowable to sensory perception ...A believer must follow the dic- 
tates of conscience that are beyond the realm of “rational choice”’ 
(Kubalkova 2003: 86-90). To approach human action through linguis- 
tic constructivism — that is, via a universe fashioned as a result of 
human action and involving meanings that humans give to their 
actions — is a methodological path by which we can seek to incorporate 
religion into studies of development. For Tickner, such linguistic 
constructivism is useful both for understanding religious worldviews 
and contemporary events. This is because the way we construct our 
world is crucial to how we act upon it. As a result, ‘religious worldviews 
may be better understood using methodologies that are reflexive and 
dialogical not those based on instrumental rationality’ (Tickner 2005: 3). 

The conclusion is that trying to build theories covering religion’s 
involvement in development, or politics for that matter, in relation to 
theories with epistemological foundations in secular rationalism will 
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not necessarily help understand ‘religious motivations or worldviews of 
those who express a deep hostility to modernity and secular thinking’ 
(Tickner 2005: 3). Yet, it is not a simple task to try to integrate reli- 
giously-driven motivations with secular rationalism and arrive at an 
explanation of the roles that religion can play in development. It is 
necessary to recall that secular social sciences are endeavours that 
emerged out of the Enlightenment, tracing their intellectual founda- 
tions from non-religious rationalist thinking. Many religious believers 
have never accepted them. Unsurprisingly, then, both parties - 
religious and secular thinkers — attack each other for their perceived 
lack of realism. A topical and significant example was provided by 9/11 
and its aftermath. Following the attack on the Twin Towers and the 
Pentagon, Muslim intellectuals and those interested in the world of 
Islam began a major search for the ‘holy grail’: a ‘liberal’ and ‘moder- 
ate’ Islam that could be identified, championed and disseminated in 
order to combat the religious extremism and terrorism that al-Qaeda’s 
murderous escapades exemplified (Ramadan 2006). So far however 
such a religious ideology has not been found or, more accurately, 
various ‘moderate’ forms of Islam have been noted, but none has yet 
achieved hegemonic status among Muslims. In the next section, we 
examine more generally how religious ideas, experiences and practices 
play out in relation to development in the developing world. 


Ideas 


Most religions traditionally comprise ideas, beliefs and practices of a 
particular community. Thus religions have provided what Peter Berger 
(1969) calls a ‘sacred canopy’, enabling followers to make sense of their 
world. Beyer (2006) explains that there were once many individual and 
different societies around the world, each with its own set of practices, 
some of which today we would call religious. Often, religious ideas can 
be seen as ‘the major organizing principles for explaining the world 
and defining ethical life’ (Kurtz 1995: 3). Now, however, deepening 
globalisation dramatically undermines the notion that every member 
of a society must necessarily hold the same ideas in relation to religion. 
This is not only because globalisation encourages the idea that religion 
is a matter of individual choice but also that many religions now 
compete for individuals’ attention, leading to what has been called a 
‘global marketplace of religion’ (Bruce 2002). This spread of sometimes 
competing religious ideas leads to a situation where the once relatively 
autonomous sacred canopy is increasingly regarded as an artefact of 
the past. This process can be met with resistance, leading to ‘the revival 
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of more localised practices in the form of religious fundamentalist and 
other protest movements’ (Kurtz 1995: 99). 


Experiences 


We saw in Chapter 1 that there is a dynamic and dialectic connection 
between globalisation and religion. Because of the impact of recent, 
deepening globalisation many religious individuals and groups under- 
take increased self-reflection, a result of the experiences they encounter 
following two simultaneous developments. On the one hand, cultural, 
religious and social differences between people sometimes appear 
increasingly visible as a result of globalisation. On the other hand, 
many people also experience direct or indirect pressure towards increased 
homogenisation and ‘free’ religious competition. This creates a field of 
tension where the value of religious belonging as identity-forming 
becomes more important while at the same time it is rapidly changing. 
This is because globalisation facilitates the transmission of both non- 
material — ideas, information and beliefs — factors, as well as material 
ones. Many religious actors seek to use any available opportunities to 
disseminate their religious ideas in various ways. Second, what reli- 
gions do within a country is affected by social, political and economic 
experiences — and these in turn may well be affected by globalisation. 
As Berger notes, in some cases — for example, in relation to manifesta- 
tions of Islamism (including ‘Islamic fundamentalism’) — this is a chal- 
lenge that is seen to emanate from attempts to impose ‘an emerging 
global culture, most of it of Western and indeed American provenance, 
penetrating the rest of the world on both elite and popular levels. The 
response from the target societies is then seen as occurring on a scale 
between acceptance and rejection, with in-between positions of coexis- 
tence and synthesis’ (Berger 2003: 1). 


Practices 


Religious ideas and traditions are often connected intimately to specific 
cultures, but this is not to imply that they are static. On the contrary, 
religious traditions are generally dynamic, changing as they encounter 
each other. As a result, there are no ‘pure’, unadulterated religious 
traditions preserved intact over long periods of time until now (Kurtz 
1995: 98). This implies that religious practices can differ - sometimes 
widely — even within what are ostensibly the same religious traditions. 
Thus there may be various — associated but different — versions of the 
same religious tradition encompassing different groups, for example, 
dissimilar social groups and classes (Haynes 1996a). Put another way, 
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the ‘sacred canopy’ has generally not been uniform and religious prac- 
tices vary from place to place and culture to culture, even among those 
ostensibly following the same religious tradition. As already noted in 
relation to ideas and experiences, the impact of globalisation is making 
religious practice even more diverse (Beyer 2006). 

Examining the interaction of religion and development, religious 
ideas, experiences and practices are not only affected by globalisation 
but also, as we saw in Chapter 1, by demands, expressed both domest- 
ically and internationally, for good governance. This encourages 
religious individuals and faith-based organisations to adopt new 
or renewed agendas. This can lead to religions looking beyond local or 
national contexts to regional or international environments in relation 
to various development issues, including improved social and human 
rights. Religious individuals and faith-based organisations are often 
concerned with ‘good governance’, while international circumstances, 
including the impact of deepening globalisation, are often believed to 
be a significant factor in growing mass impoverishment of already poor 
people throughout the developing world (Held and McGrew 2002). 
Together, these concerns — the impact of deepening globalisation and 
the desire for ‘good governance’— encourage religions to develop new 
foci of concern, expressed in anti-WTO protests and North/South 
economic justice efforts (Spickard 2001). ‘Anti-capitalist’, ‘anti-debt’ 
and ‘anti-consumerist’ movements and ideas collectively inform many 
different religious traditions at the present time, with notions of justice 
and equality often central as a source of ideas for philosophising about 
how to achieve development goals in the developing world. Overall, 
this contributes to ideas about an alternative world that many religious 
organisations are seeking to formulate in various interlinked issue 
areas, ‘including human rights, environmental politics, global eco- 
nomic justice and equity between women and men’ (Ezzat 2005: 44). 
In summary, religious responses to the twin imperatives of globalisa- 
tion and good governance often focus squarely on development issues 
that collectively go well beyond the confines of what Christians would 
call ‘church life’. 

This is not to imply that the developing world’s mainly secular 
governments and development professionals would all necessarily 
welcome increased religious involvement in development (Eade 2001). 
This is because most development programmes and policies are 
still primarily based on, the often implicit broad assumption that 
‘modernisation’, in the Western and secular sense, is the ultimate goal 
of all societies, and economic development, not necessarily human 
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development, the main goal and priority. As a result, ‘religion’ can still 
be regarded as a ‘dirty’ word, treated with suspicion and scorn, a 
significant impediment to progress, best removed from the public eco- 
nomic, political and development spheres. On the other hand, many 
aid practitioners and scholars now writing about development strate- 
gies concur that to try to exclude religion is likely to be counterproduc- 
tive. In short, as already noted, there is growing recognition of 
religion’s potential in achieving better development outcomes. As we 
shall note briefly below, before examining in following chapters at 
greater length in relation to achievement of the MDGs, many - 
perhaps most — development scholars and practitioners would now 
accept the need to see religion as an important dimension of develop- 
ment. This can extend to the notion that development - especially 
human development - is a partly religious or spiritual expression, the 
basis upon which many societies in the developing world develop, pri- 
marily through processes of self-renewal and growth while welcoming 
appropriate external material assistance. In short, there is wide agree- 
ment that religion is now a significant factor to be considered in any 
study or policy concerning social development (Wolters 2004). 
According to Jos van Gennip, director of the Dutch development 
cooperation organisation Cordaid and deputy director general for 
development cooperation in the Dutch Ministry of Foreign Affairs, 
development professionals need to focus their attention on ‘three 
levels: development at an individual, at a community and at a society 
level’ (Quoted in Wolters 2004: 1). Regarding disappointment at 
development achievements in the developing world, especially among 
the poor, van Gennip highlights what he sees as one of the major 
problems: ‘the empty space between the individual and the society. 
This empty space has become problematic in process of modernization 
and globalization. Religion can play an important role here’ (Quoted in 
Wolters 2004: 1). Van Gennip is highlighting that for many religious 
people, development is more than materialistic growth alone, includ- 
ing reaching measurable development goals; a rounded sense of 
development accomplishment would also include the achievement 
of a range of goals linked to better holistic development in a human- 
centred sense. A starting point to achieve this goal would require that 
(secular) development agencies and local faith groups and commun- 
ities work together, learning first to cooperate in reflecting on poverty, 
growth and development and, second, to construct new coalitions in 
development. The goal is to get the best from both worlds: ‘functional 
rationality on the one hand and religion and spirituality on the 
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other ... interrelated to get a concept of integrated (value based) devel- 
opment’ (Tyndale 2004: 6). The aim would be to help fill the empty 
space between the individual and the society. To this end, develop- 
ment professionals should seek to undertake increased: 


e Academic reflection. Study further the meaning of religion and spir- 
ituality for development, poverty reduction and the care for the 
environment; 

e Improved training. Better training so Western development agencies 
and development workers ‘develop an antenna’ for the role of 
religion and spirituality in development; 

e Lobby and advocacy. If successful, the results of this approach would 
need to be brought into public and political debates about develop- 
ment cooperation, identifying ‘signposts’ for alternative development 
policies (Wolters 2004: 1). 


This should not be taken to imply that to improve the relationship 
between religion and spirituality,? on the one hand, and secular devel- 
opment thinking and practice, on the other, is necessarily an easy task. 
Each is coming at the problem from different starting points. For 
Holenstein, 


Religion and spirituality are sources of world views and views of life; 
they constitute creative political and social forces; they are forces 
for cohesion and for polarisation; they generate stimuli for social 
and development policies; they serve as instruments for political 
reference and legitimacy. Development co-operation cannot afford 
to ignore religion and spirituality (Holenstein 2005: 4). 


In this list of mostly positive attributes, Holenstein also notes the 
potential for ‘polarisation’ in relation to religion. That is, we should 
not understand religion as a panacea that will right all development 
wrongs; some aspects can complement and motivate development, 
others can obstruct or undermine it. This is to emphasise the complex- 
ity one encounters when we focus upon the impact of religion on 
development activities in different faiths and regions of the developing 
world. As we shall in following chapters, religious people and faith- 
based organisations are notable as agents of advocacy, funding, inno- 
vation, empowerment, social movements, and service delivery. They 
can also incite or encourage violence, develop hierarchical leadership 
structures, or encourage women’s subservience. In addition, analytic 
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and conceptual complexity is further heightened by a highly subjective 
factor: what we personally believe about the relationship between 
religion and development. 

This then is the issue at the heart of the conundrum about religion’s 
role in development: its ambivalence. On the one hand, religion and 
spirituality can make essential contributions to human development to 
religious believers by (1) giving life metaphysical meaning and hope of 
well-being (2) helping mould individual and group behaviour in rela- 
tion to culture, way of life, and work, and (3) facilitating development 
of positive social, developmental and political values that encourage 
community cohesion. In summary, religion and spirituality can be 
powerful, benign socio-cultural forces for motivation, inclusiveness, 
participation and sustainability. On the other hand, the spiritual and 
material resources of religion and spirituality can be misused and 
instrumentalised both from within and/or from without. Appleby 
explicitly refers to this ambivalence in the title of his book, The 
Ambivalence of the Sacred: Religion, Violence and Reconciliation (2000). He 
describes how both terrorists and peacemakers can emerge from the 
same community, and be followers of the same religion. One kills 
while the other strives for reconciliation. Appleby explains what 
religious terrorists and religious peacemakers share in common, what 
causes them to take different paths in fighting injustice, and how a 
deeper understanding of religious extremism can and must be inte- 
grated more effectively into our thinking about tribal, regional, and 
international conflict, the topic of Chapter 3. Overall, the ambivalence 
of the sacred encourages a dual view of religion in relation to develop- 
ment that can be judged, normatively, as follows: 


e Positive role, when religion motivates civil engagement in pursuit of 
socially and developmentally constructive goals; 

e Negative role, when religion (1) seeks to exclude others, (2) perhaps 
resorts to conflict and violence, and (3) overall seriously undermines 
achievement of socially and developmentally constructive goals. 


To this point, this chapter has highlighted intersections of religion and 
development that can be examined and mapped from a variety of 
perspectives, which inevitably overlap to some degree. Re-establishing 
the role of religion in human development in the developing world 
necessarily implies challenging the modernist assumptions of secular- 
ism and positivist rationalism, social sciences based on European 
modernism, which in the religious view have proved to be inadequate 
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to produce necessary answers and, as a result, need to be reformed and 
rethought (Ezzat 2005: 45). We have also noted that religious tradi- 
tions and accompanying notions of justice and equality can become an 
important source of ideas for pondering on and trying to establish 
strategies to deal with the problem of how realistically to achieve 
development goals in the developing world. Many religious entities 
now seek to think and work in the context of such goals, in relation to, 
inter alia, conflict resolution and peacemaking; eradication of extreme 
poverty and hunger; better health; environmental sustainability; and 
improved educational opportunities. These topics are looked at in 
detail in Chapters 3-7. 


Religion and development: international, national and 
local initiatives 


In this section, we identify and examine religious entities that operate 
at the international/regional and national/local levels. Significantly 
motivated by religious concerns, such actors are normatively identified 
as ‘pro-development’ or ‘anti-development’. After introducing and 
discussing the categories in this chapter, in the following chapters we 
will examine faith-based entities in Africa, Asia and Latin America, 
with a focus on Christian, Islamic, Buddhist and Hindu bodies. 


International/regional faith-based entities 


The first question is: How do international agents ‘talk’ across the 
secular-religious divide and find common ground on the way forward 
in terms of development strategy and outcomes? To try to answer this 
question, it is useful to refer again to the MDGs. While seven MDGs 
refer primarily to action seen as needed within developing countries, 
the eighth refers to the need to ‘develop a global partnership for 
development’, implying the need for both developing and developed 
countries to work together to resolve development concerns. One 
dimension of such a partnership is increased interaction between 
secular development agencies and faith-based organisations, to cooper- 
ate with each other to work out strategies to achieve agreed develop- 
ment objectives. During the late 1990s and early 2000s there were a 
number of such initiatives, focusing on interactive partnerships that, 
first, sought to bring together interested parties to discuss strategy and, 
second, to work out practical solutions to identify pressing develop- 
mental problems. We have already noted an important initiative in 
this regard, dating from 1998: the WFDD.* Jointly inaugurated by 
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James Wolfensohn, then president of the World Bank, and George 
Carey, at the time Archbishop of Canterbury and head of the Anglican 
Church,° the initiative sought to promote a development dialogue 
between several religious faiths, the World Bank and the IMF. Over the 
next seven years, until Wolfehnson’s retirement from the World Bank 
in mid-2005, the WFDD sponsored case studies and organised publica- 
tions and workshops with faith leaders and development professionals 
on various themes, including: World Development Reports, PRSPs and, 
more generally, the MDGs themselves. At around this time, other 
international initiatives also emerged, including: an IDB initiative 
(‘Social Capital, Ethics, and Development’; details at: http://www. 
worldbank.org/prem/poverty/scapital/) and a series of ‘World Council 
of Churches Dialogues’ with various secular development organ- 
isations, including: the ILO, the IMF, and the World Bank (Alkire 
2006). In addition, the United Nations Population Fund also began 
a continuing dialogue with faith leaders (Working from Within 
2004). Overall, such initiatives can be seen as part of a wider process 
of bringing together secular and faith-inspired views on develop- 
ment which also found expression in contemporaneous international 
campaigns that, drawing on religious principles and teachings, were 
often notable for their dynamism, energy, and ethical and moral 
foci. 

Jubilee 2000 was one such initiative. It was founded in 1996 as an 
ecumenical initiative, primarily involving Christian organisations, but 
with support from representatives of other faiths, including Islam. The 
Jubilee concept drew on the biblical idea of the year of Jubilee, the 
50 year, as referred to in Leviticus (25: 10): ‘And you shall hallow 
the fiftieth year and you shall proclaim liberty throughout the land to 
all its inhabitants’. The Christian foundation for the campaign had its 
roots in the belief that God hears the cries of suffering people and 
inspires Christians to work for a better world, calling on them to acts 
of justice, mercy and reconciliation. Many churches and faith-based 
organisations more generally backed the claim that these teachings 
religiously compelled Christians to advocate for public policies and 
laws based on justice and compassion, including international debt 
relief for the poorest countries (http://www.jubileedebtcampaign. 
org.uk/?lid=282). The overall focus of the campaign was cancellation of 
unpayable international debts in the world’s poorest countries by the 
end of the year 2000.’ By January 2000, Jubilee 2000 had collected 
more than 18 million petition signatures from 120 countries, and 
established campaigning groups in over 60 countries worldwide. 
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Jubilee 2000 identified the 52 poorest countries in the world that were 
collectively in urgent need of debt cancellation. Three-quarters of these 
countries (37) are in sub-Saharan Africa; collectively they owe 
US$376 billion. The impact of the Jubilee 2000 campaign was demon- 
strated when the international community - in effect, the world’s 
richest countries — agreed to the Heavily Indebted Poor Countries (HIPC) 
initiative. Results were generally encouraging: by September 2006, 
‘Nominal debt service relief under HIPC to the 20 completion point 
countries has been estimated to amount to US$44 billion’ (World Bank 
2006). But to put this into perspective, Jubilee 2000 has assessed that it 
would actually cost ‘only’ US$71 billion to cancel all the debts owed 
by 52 of the poorest countries. This is only one third of one percent 
of the annual income of the richest OECD countries! (Soka Gakkai 
International 2000) 

It was always intended that Jubilee 2000 would disband at the end of 
2000 and this it did. However, offshoots were formed following the 
closure of Jubilee 2000, focusing efforts on campaigning to try to 
ensure that governments made good on their promises. Jubilee 
Research at the New Economics Foundation, located in London, took 
over from Jubilee 2000 in 2001, providing expert analysis and data on 
developing countries’ indebtedness. In addition, the Jubilee Debt 
Campaign (JDC), also based in Britain, was the campaigning successor 
to Jubilee 2000, collecting together many of the leading lights of 
Britain’s original Jubilee 2000 membership. JDC calls for total debt 
cancellation of the world’s poorest countries’ unpayable debt. In the 
USA, in addition, Jubilee USA also focuses on the issue of countries’ 
unpayable debts in the developing world, while the Faith Action for 
People-Centered Development Policy! represented a group of US-based 
Protestant and Catholic churches and faith-based organisations that 
campaign for US and global policies that promote justice, reconcilia- 
tion, and the poverty reduction worldwide. In addition, the interna- 
tional debt issue was one of the targets of the Make Poverty History 
Campaign in 2005. 

The ecumenical nature of the Jubilee 2000 campaign was emphasised 
by support for the initiative from Sahib Mustaqim Bleher, General 
Secretary of the Islamic Party of Britain. In support of the campaign, 
Bleher stated that ‘the Qur'an encourages debt cancellation whenever a 
debtor is unable, due to his particular circumstances, to repay the debt: 
“and if (the debtor) is in difficulty, then (there should be) post- 
ponement until (he is) at ease, but that you should give it as charity 
is (even) better for you, if you knew” (2: 280)’. Bleher’s comments 
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highlight that Islam is a religion that counts obligatory regular charity 
as one of its ‘five pillars’. It also emphasises that Islam cannot properly 
be practised without due regard to its social dimension, nor without 
reference to economic justice. The main emphasis in the Qur’an, 
however, is put upon prevention of the very situation that made 
the Jubilee campaign necessary. In line with the Qur’anic demand 
that ‘wealth should not only circulate between the rich amongst you’ 
(59: 7), Islam categorically forbids the taking of interest to prevent the 
accumulation of large capital sums. In addition, to tolerate wrong 
doing, or oppression, is also considered by Muslims to be unacceptable 
(Jubilee USA Network 2001). 

A second category of religious entities that operate at the inter- 
national/regional includes transnational faith-based organisations, 
many of which are concerned with development issues. For example, 
some are significant purveyors of education, service delivery and other 
non-market goods. Examples are common within the Christian and 
Islamic worlds. For example, the International Islamic Relief Organ- 
isation (IIRO) is one of the most active Islamic transnational NGOs in 
Africa, operating in several countries including Uganda and Kenya. The 
IIRO was established in 1978 as a humanitarian NGO to provide assis- 
tance to victims of natural disasters and wars all over the world, 
because some 80% of refugees and victims, it claims, are Muslims. The 
IRO claims that its relief programmes are directed solely towards the 
provision of medical, educational and social support for those in des- 
perate need. It also aims to encourage local entrepreneurs by sponsor- 
ing viable economic projects and small businesses that can help 
victims find employment and earn a living. To fulfil these objectives, 
the IIRO has established a wide network of national and international 
contacts with various Islamic and non-Islamic relief organisations, 
institutions and individuals, operating in several countries in Europe, 
Asia and Africa. The major part of I[RO’s financial contributions comes 
from private donations in Saudi Arabia, and an endowment fund 
(Sanabil Al-Khair) was established to generate a stable income to finance 
IIRO’s various activities. The IIRO has several departments, including: 
Urgent Relief and Refugees; Health Care; Orphans and Social Welfare; 
Education; Agricultural Affairs; Architectural and Engineering Consult- 
ancy; and the ‘Our Children project’ (www.islamic-knowledge.com/ 
Organizations.htm). Transnational Christian development agencies 
include: Catholic Relief Services and World Vision International, 
an organisation in control of significant economic resources. World 
Vision International is among the largest and best studied of such 
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transnational NGOs, with a budget of $1.97 billion in 2005 (http:// 
www.wvi.org/wvi/pdf/WVI2005AnnualReport.pdf). 

In conclusion, various liaisons between secular development agen- 
cies and faith-based organisations noted in this section collectively 
highlight that in recent years various international and interactive 
initiatives have developed. Many were inspired by the same concerns 
represented in the MDGs and how to achieve them by 2015. For 
example, unpayable debts, development inequalities and perceived 
deleterious effects of economic globalisation feature prominently in 
many of the initiatives noted above. What they also had in common 
was a shared goal to try to achieve better development outcomes in 
the developing world by bringing together international secular and 
faith-based entities to work on the problems. 


National and local initiatives 


Various faith-based initiatives within developing countries, at both 
national and local levels, have emerged and developed over the years. 
Many have achieved prominence in the context of civil society support 
for development priorities (Haynes 1999; Thomas 2005: 219-45). 
However, as Ezzat notes, for long periods ‘the religious factor was ... 
excluded (or rather expelled) from the semantic field and marginalised 
in academic debates’ (Ezzat 2005: 44). As we noted above, revising the 
assumptions of modernist social theory on religion’s role in develop- 
ment — and politics more generally — hinges on a reclassification of the 
idea of civility that does not depend on its secularity. Active involve- 
ment of various religious actors in civil societies worldwide is widely 
noted, especially in the developing world and former communist coun- 
tries of Eastern Europe, a development that led to renewed focus on 
the de-secularisation of civility (Weigel 2003; Ramet 1998). In addition, 
many secular social movements also draw heavily on religious notions 
of justice and equality; and different faiths - including Roman 
Catholicism, Judaism and Buddhism - are often inspiring sources of 
generic liberation theologies sharing a common focus on often ideo- 
logically radical democratic conceptions (Klicksberg 2003; Gutierrez 
1973; Sulak Sivaraksa and Ginsburg 1992). 

As Ezzat notes, ‘There is no way we can understand the logic, strate- 
gies and dynamics of civil society anywhere in the Third World unless 
we bring the transcendental dimension back into our analysis. 
Religious devotion is a fundamental motive for many social move- 
ments in the South, from Latin America to Africa and South Asia’ 
(Ezzat 2005: 45). In addition, some religions deliver a range of services 
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to consumers, including religious schools paid for and directed by 
churches, mosques and temples, while government-funded and 
directed programmes can also be faith-based. (We examine examples of 
such programmes in the following chapters). Together these examples 
reflect the widespread fact in the developing world that there is often 
much less of a division between the secular and the religious, especially 
when compared to nearly all Western countries. We have already noted 
that involvement of faith-based organisations in development has led 
to scrutiny, with some pointing to what is widely perceived as the 
‘ambivalence of the sacred’. But, at the risk of oversimplifying what 
is widely agreed to be a complex issue, we can dichotomise such 
concerns: religious entities are either normatively ‘pro-development’ or 
normatively ‘anti-development’. The obvious problem with this 
dichotomy is that each category is often derived normatively from 
assumptions rather than objective evidence. For example, ‘religious 
fundamentalists’ are routinely labelled as ‘anti-development’ while 
religious campaigners, such as those linked to Jubilee 2000, are more 
likely to be judged to be ‘pro-development’. It may be however that 
both groups want ‘development’ but a development that each concep- 
tualises very differently, although both might highlight the impor- 
tance of human development over material development. 

Take the example of the Sarvodaya Shramadana Movement (SSM) in 
Sri Lanka, founded by a 26-year-old teacher A.T. Ariyaratne in 1958. 
Inspired by Mohandas ‘Mahatma’ Gandhi and the Buddha, Ariyaratne 
sought to awaken members to their ‘inner person’, urging them then 
to change outer structures by common activities such as volunteer 
work camps — with the slogan: ‘We build the road and the road builds 
us’ (www.sarvodaya.org/). Overall, SSM aims to help people to help 
themselves; its philosophy is embodied in its name which means, the 
‘awakening of all by voluntarily sharing people’s resources, especially 
their time, thoughts and efforts’ (Fisher 1993: 146). SSM sees develop- 
ment as a means, not an end, as ‘Material wellbeing is no more than 
the vehicle necessary for spiritual awakening’ (Lean 1996). Since the 
late 1950s, SSM has worked in one-third — c.8,000 — of Sri Lanka’s 
23,000 villages, home to more than three million people - and has 
grown over the years to be Sri Lanka’s most important national devel- 
opment organisation, employing about 7,000 people. Over 30,000 
trained village youths work in their local communities. SSM’s areas of 
interest include nutrition, health, education, housing, water supply 
and sanitation, agriculture, savings and credit, rural industries and 
marketing. In short, as Ariyaratne puts it, millions of rural people in 
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Sri Lanka ‘are participant-beneficiaries of an integrated rural awakening 
programme’ (quoted in Ekins 1992: 101). Regarding the potential for 
‘ambivalence’ in the activities of SSM, it is important to note that the 
organisation employs language derived from several sources (including, 
Buddhism, Hinduism, and the Indian nationalist leader, Mohandas 
‘Mahatma’ Gandhi) - emphasising a rather generic moral focus of great 
significance for both policy and better governance agendas. SSM has 
been successful in creating ‘ideas that carry a sense of morality in 
policy debates’ without alienating ‘those who do not share their 
religious derivation’. More generally, Hutanuwatr and Rasbach suggest 
that Buddhist values provide an alternative to modernising develop- 
ment agendas, ‘offering a conceptual basis on which self-reliant, 
non-violent communities can form’ (Hutanuwatr and Rasbach 
2004: 4). 

An example of an ideologically different kind of faith-based develop- 
ment network compared to SSM is the tens of thousands of Basic 
Christian Communities (BCCs) in Latin America. Since their founda- 
tion in the 1960s, BCCs have engendered a large literature (Levine 
1984; Medhurst 1989; Casanova 1994; Sabia 1997). First emerging in 
Brazil, BCCs spread throughout the region, focusing on community 
development through the application of group effort, drawing on 
Christian principles. An essentially biblical radicalism, often melded 
with facets of Marxism-Leninism, the tenets of liberation theology 
stimulated numerous Roman Catholic priests in Latin America to 
champion the concerns of the poor. The contemporaneous develop- 
ment of liberation theology focused attention on socio-political divi- 
sions and associated political struggles in Latin America. Liberation 
theology is an intensely political concept, essentially a radical religious 
response to poor socio-economic conditions. Central to the idea is the 
notion of dependence and underdevelopment; the use of a class 
struggle perspective to explain social conflict and justify political 
action; and the exercise of a political role to achieve both religious 
and political goals. In the 1960s, the Church in Latin America was 
radicalised by influential theologians and religious thinkers — such as 
Gustavo Gutierrez and Paulo Freire - whose ideas were put into effect 
by mainly younger priests, serving to help develop a socially progres- 
sive Catholicism. BCCs were the most concrete sign of the spread of 
liberation theology concerns in Latin America. The political effects 
of liberation theology in Latin America are widely believed to have 
contributed to the democratisation of the region from the 1970s 
(Haynes 1993: 95-109). 
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Because of the nature of Latin America’s extant political arrange- 
ments in the 1960s and 1970s - throughout the region, a period of 
military rule - it is unsurprising that many BCCs became highly politi- 
cised. The most dynamic period in BCC existence was often during 
the years of military rule, that is, from the 1960s to the 1980s. In 
El Salvador, for example, BCCs began as non-political development 
vehicles that later evolved into politicised organisations with the tacit 
blessing of the Catholic hierarchy (Cardenal 1990: 245). In Colombia, 
on the other hand, local conservative bishops vigorously attacked 
liberation theology — the ideology of many BCCs (Levine 1990: 26). 
Socialist Nicaragua was also the home of numerous BCCs during the 
1980s, the period of Sandinista socialist rule. The Sandinistas saw the 
BCCs as political allies and, as a result, encouraged them (Serra 1985: 
151-74; Sabia 1997). 

However, BCCs were often regarded as communist front groups by 
conservative military governments. In Chile, for example, where leftist 
political parties were banned after the military takeover in 1973, BCCs 
became a haven for left-wing radicals incensed by what they saw as a 
series of politically repressive and economically stringent measures — 
whose net effect was seriously to disadvantage the poor. During the 
rule of General Pinochet (1973-90), it was not uncommon for BCCs, 
especially in the capital, Santiago, to incur the wrath of the regime. 
Verbal attacks began to appear in the government-controlled media by 
1977, charging that the Chilean BCCs’ umbrella group, the Vicaria de 
la Solidaridad (the Vicariate of Solidarity), harboured communist 
sympathisers and received foreign money to support political dissi- 
dents. As a result, many local BCC members were harassed. Foreign 
priests were also frequently perceived as politically undesirable and in 
the second half of the 1970s, around 400 foreign priests were expelled 
from Chile, precipitating a net decline of over 10% in the total clergy 
(Smith 1982: 343). 

Over time, however, military governments in Latin America were 
gradually forced onto the defensive by a combination of domestic and 
international pressure for democracy. BCCs were often important in 
this regard because, by helping to establish and develop a sense of 
community empowerment, they were leading factors in the growth 
and significance of civil society in many Latin American countries 
(Mainwaring and Viola 1984; Hewitt 1990). By actively seeking to 
ameliorate poor development positions — for example, by pressing 
for infrastructural improvements, such as sewers, streetlights, and elec- 
tricity - BCC activists learnt that the best way to achieve development 
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goals was not necessarily by appealing as individuals to powerful figures 
and bureaucratic authorities, but instead to coordinate the community 
in pursuit of better development - that is, to achieve improvements by 
a collective focus on shared goals. 

The overall point, however, is that unlike the SSM which achieved 
development successes through application of a philosophy that went 
out of its way not to alienate or dichotomise, the BCC approach was 
often overtly political and confrontational. This highlights another 
sense of the ambivalence of faith-focused development entities: 
the extent to which they alienate or attract religious and political 
constituencies during campaigns for improved development. 

A third focus in this section is religious fundamentalist entities, often 
said to represent a key form of ‘anti-development’, especially perhaps 
when the observer’s chosen development visions are linked to a 
process of secular modernisation. Most contemporary religious funda- 
mentalisms are reactive against perceived unwelcome manifestations of 
modernisation, especially declining moral values and/or perceived 
undermining of the family as a social institution (Haynes 2002). To 
many religious fundamentalists God was in danger of being superseded 
by a gospel of technical progress accompanying sweeping socio- 
economic changes. Around the world, the pace of socio-economic change, 
especially since World War I], everywhere strongly challenged tradi- 
tional habits, beliefs and cultures, and societies were under consider- 
able and constant pressure to adapt to modernisation. Not least, in an 
increasingly materialist world one’s individual worth was increasingly 
measured according to secular standards of wealth and status; religion 
seemed ignored, belittled or threatened. Thus to many religious funda- 
mentalists unwelcome social, cultural and economic changes were the 
root cause of what they saw as a toxic cocktail of religious, moral and 
social decline. 

Drawing on data compiled from studies of numerous religious funda- 
mentalist groups from several religious traditions in different parts of 
the world, Marty and Scott Appleby arrive at the following definition 
of those who adhere to religious fundamentalism. They are people who 
hold a ‘set of strategies, by which beleaguered believers attempt to pre- 
serve their distinctive identity as a people or group’. They see themselves 
acting in response to a real or imagined attack from those who, they 
believe, want to draw them into a ‘syncretistic, areligious, or irreligious 
cultural milieu’ (Marty and Appleby 1993: 3). Following an initial sense 
of defensiveness as a result of perception of attack from unwelcome, 
alien forces, fundamentalists may well go on to develop an offensive 
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strategy aimed at altering radically prevailing socio-political realities in 
order to ‘bring back’ religious concerns into public centrality. 

Finally, religion can also be seen as anti-development when under- 
stood as a practical development and social problem: that is, when 
religious leaders or institutions appear to obstruct development, or 
when religious rhetoric is used to try to conceal other, more mundane, 
motives. For example, there are value conflicts within many religions 
that focus upon family planning methods, including contraception 
and abortion. There is also much controversy about how to prevent 
HIV/AIDS and educate communities about the disease, as the issue 
invariably includes a focus on both sexual morality and women’s role 
in society more generally empowerment. As noted above, organisations 
such as the United Nations Population Fund now undertake respectful 
and temperate dialogue with faith leaders and various religious institu- 
tions, including the Roman Catholic Church. The overall point is that 
such dialogue, as well as religious cooperation with aid donating coun- 
tries, needs to engage and work with religious values, values that might 
be ambivalent about, for example, the societal and religious status of 
women and girls. One current example in this regard is the ABC 
(Abstinence, Being Faithful, Condoms) approach to HIV/AIDS preven- 
tion that, championed by the US government, threatens US funding 
for condoms in the developing world (Sinding 2005). In addition, 
many Western development professionals and analysts would regard 
patriarchy as engrained in the cultural forms of many world religions, 
a viewpoint that inform much writing and debate on the topic of 
females, religion and development (Rai 2005). Many topics in this 
category do not actually relate centrally to development per se but to 
sexuality, prayer, family life, violence, and so on. There is however 
active engagement between many faith-based organisations and 
agendas informed by ‘gender and development’ issues, including: 
women’s empowerment, reproductive health, education, and personal 
security. 

Finally, religion’s involvement in conflict, conflict resolution and 
peace-building is another source of ambivalence in the development 
literature and accompanying dialogues. As we shall in the next 
chapter, there is a burgeoning literature on religion’s contributions 
to conflict and violence. Accounts often focus on various parts of 
the developing world - including Sri Lanka, Kashmir, Sudan, Iraq, 
Afghanistan, and Chechnya — where armed groups claiming religious 
motivations for their endeavours are commonly found. Such conflicts 
not only cause and intensify poverty but also more generally 
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significantly disrupt — if not curtail altogether — various development 
programmes (Alkire 2006; Ellis and ter Haar 2005; Bock 2001; Haynes 
2007). But this is only one side of the story. In Chapter 3, we also 
examine religious initiatives in relation to conflict resolution and 
peace-building, projects that have become increasingly important in 
recent years in many parts of the developing world. 


Conclusion 


This chapter has argued that it is essential to integrate religion into 
thinking about development. However, this is not to imply that this 
will be a panacea for generally better development outcomes in the 
developing world. In other words, the argument is not that applying 
religious or spiritual resources will result in a major breakthrough in 
development in the developing world. Moreover, appreciating that reli- 
gion can be a resource for development does not mean that policy- 
makers - whether in the developed or developing world — can merely 
add religion to their inventory of policy instruments without trying to 
integrate more fully religious insights into development programmes 
and policies. 

Better development outcomes can result, however, if some basic 
changes are made — not necessarily in relation to specific sectors or by 
identifying new policy instruments - in the ways in which both 
development and its implementation are considered. This chapter has 
suggested that better development outcomes can occur when the concept 
of human development is placed centrally in development priorities 
and agendas. This would imply however a sea change from the current 
approach adopted by most if not all secular development agencies that 
implicitly or explicitly are most concerned with improving material 
outcomes. To improve human development implies bringing into the 
development equation both religious and spiritual ideas - not as an 
adjunct to economic development but as a crucial component of a 
wider, more inclusive understanding of development. In some cases, 
for example, ‘failed’ states in various parts of the developing world 
(such as, Somalia, Sierra Leone, Liberia, Sudan, and Afghanistan) the 
very notion of state-led policy implementation might usefully be 
rethought as the necessary instruments to put into effect —- operative, 
rational bureaucracies no longer exist (Haynes 2005a: 236-43). As a 
result, policy in the conventional sense cannot be applied at all - and 
the activities of faith-based organisations could well be crucial in 
delivering even minimal development goals. 
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We have also noted in this chapter that it is possible to distinguish 
specific sectors - education, poverty reduction, health, environmental 
sustainability, perhaps improved gender equity — where religion can 
and often does play a developmentally constructive role. The following 
chapters examine the role of faith-based organisations in relation 
to various topics. In addition, we examine key questions in relation to 
how Islam, Christianity, Hinduism and Buddhism and can help build 
and sustain peaceful coexistence, as well as enhanced social and 
human development in circumstances where, encouraged by globalisa- 
tion, increasingly multi-faith societies must deal with a world suffering 
from what appears to many to be growing strife and economic dispar- 
ity between rich and poor, both within and between countries. How 
can religious individuals and faith-based organisations successfully 
advocate greater reconciliation in relation to conflict and more fairness 
regarding development? The answer may include the understanding 
that religious individuals and faith-based actors are most effective 
when they seek to use their resources systematically to emphasise 
peace, avoidance of the use of force and the necessity of secular, 
inter- and intra-faith collusion to achieve development objectives. This 
would build on what we identified in the first chapter: the world 
religions broadly sharing a set of values rooted in theological and 
spiritual beliefs could facilitate efforts. 


3 


Conflict, Conflict Resolution and 
Peace-building 


In recent years, religion has made a remarkable return to prominence 
in Western development circles. Confounding the expectations of 
secularists, religion has a strong — perhaps growing - significance as a 
strong source of identity for millions of people in the developing 
world. Consequently, religious individuals and faith-based organisa- 
tions, as carriers of religious ideas, play an important role in many soci- 
eties, both as a source of conflict and as a tool for conflict resolution 
and peace-building. Religious hatreds and differences are central to 
many recent and current conflicts in the developing world. There is 
also evidence that religious forces can also play a constructive role in 
helping resolve them and build peace, via early warnings of conflict, 
good offices once conflict has erupted, as well as advocacy, mediation, 
and reconciliation. This chapter highlights how religion can (1) both 
encourage conflict and peace in the developing world, and (2) offers 
examples — from Mozambique, Nigeria and Cambodia - of religious 
peacemakers who are significant in attempts to reconcile previously 
warring communities and achieve social cohesion, crucial foundations 
of progress in human development. 

By now, it is hopefully clear that the main task addressed in this 
book - to explain and account for religion’s often-ambivalent involve- 
ment in human development in the developing world — is not straight- 
forward. In part, this is because there is no single, elegant theoretical 
model enabling us to deal adequately with all relevant cases of reli- 
gious involvement in human development. On the other hand, we 
have noted that the influence of religion is increasing in relation to 
what we identified as ‘good governance’ issues in the developing 
world, an issue often affected by the multiple impacts of globalisation. 
Recent and current globalisation - characterised in the developing 
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world by its often destabilising economic, political, cultural and tech- 
nological effects - can also affect religions by undermining associated 
traditional value systems. A consequence is that, in many developing 
countries many people are said to feel both disorientated and troubled 
and in response (re)turn to religion to try to deal with associated 
existential angst (Norris and Inglehart 2004). Such people may find in 
religion a source of comfort, serenity, stability, and spiritual uplifting. 
Some may experience new or renewed feelings of identity that not 
only help provide believers’ lives with meaning and purpose but also 
can in some cases contribute to inter-religious competition and conflict 
(Carlson and Owens 2003). 

Globalisation leads to greatly increased interaction between people 
and communities. As a result, encounters between different religious 
traditions are increasingly common but although not always harmo- 
nious, which can lead to what Kurtz labels ‘culture wars’ (Kurtz 1995: 
168). The reason, he contends, is because various religious worldviews 
encourage different allegiances and standards in relation to various 
areas, including the family, law, education and politics. Increasingly, it 
appears, conflicts between people, ethnic groups, classes, and nations 
are framed in religious terms. Such religious conflicts seem often to 
‘take on “larger-than-life” proportions as the struggle of good against 
evil’ (Kurtz 1995: 170). Such conflicts can seriously affect a country’s 
chance of development. According to Hans Kung, an eminent Roman 
Catholic theologian, 


the most fanatical, the cruelest political struggles are those that have 
been colored, inspired, and legitimized by religion. To say this is not 
to reduce all political conflicts to religious ones, but to take seriously 
the fact that religions share in the responsibility for bringing peace 
to our torn and warring world’ (Hans Kung, quoted in Smock 2004). 


In summary, conflicts can have religious roots, whereby religious dif- 
ferences drive accompanying hatred and violence. The implication is 
that ‘religions and faith communities’ can be effective as ‘angels of 
peace’ as well as ‘warmongers’. The ambivalence of the religious factor is 
linked to the fact that the relationship of the world religions to vio- 
lence is ambiguous. ‘All great God-narratives are familiar with tradi- 
tions that legitimise force in certain circumstances, claim victims in 
the battle for their own beliefs and demonise people of other religions. 
However, at the same time there are sources that proclaim the incom- 
patibility of violence with religion, demand sacrifices for peace and 
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insist on respect for people of other religions. If we are to assume that, 
for the foreseeable future, the religions of the world will continue to be 
a factor in political conflicts, then it is high time that we strengthened 
the “civilising” side of the sacred and made it more difficult for it cyni- 
cally to be taken over by political interests. What is said here about the 
relationship of world religions to violence can be considered generally 
valid for religions overall’. (Holenstein 2005: 10). 

This ambivalence becomes clear when we focus upon current 
religious involvement in large-scale conflicts. For example, large-scale 
violence in Africa, Asia and other parts of the developing world is 
increasingly associated with serious social conflicts, some of which 
involve religious tensions. Focusing upon Commonwealth countries, 
many of which are also developing countries, Barringer notes that 
religious tensions are very often linked to other issues. These include: 
‘ethnicity, culture, class, power and wealth, played out both within’ 
countries, for example, Nigeria, Fiji, Cyprus, Sri Lanka, and between 
them, for example, India and Pakistan (Barringer 2006: 2). Turning to 
the Middle East, we can easily understand that stability and prosperity 
are key goals, central to achievement of peace and the elimination of 
poverty among constituent states. However, the region is widely 
identified as one that has a number of religious conflicts - between, 
Israel and, on the one hand, the (mostly Sunni Muslim) Palestinians 
and, on the other, Lebanon’s Shia Hisbullah guerrillas. They are also 
conflicts within Iraq between Shia and Sunni Muslims and between 
Shia Iran and Sunni Saudi Arabia. Such conflicts draw our attention to 
the fact that the Middle East is the emblematic birthplace of the three 
monotheistic world religions (Christianity, Islam, and Judaism). As a 
result, there is a legacy not only of shared religious wisdom but also of 
sometimes intense societal conflicts. This implies a complex relation- 
ship that not only impacts on all regional countries, but also on some 
far away from the region, including, the Philippines (which has seen 
growing numbers of Islamic extremist groups in recent years), as well 
as various Western countries, including the United States, the United 
Kingdom and Spain, all of which have experienced Islamist bombing 
outrages in recent years. 

A key to eventual peace in the region may well be achievement of 
significant collaborative efforts among different religious bodies, which 
along with religious and secular organisations from outside the region, 
including both Europe and the United States, may through collabora- 
tive efforts work eventually to develop a new model of peace and coop- 
eration to enable the Middle East to escape from what often seems an 
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endless cycle of religion and culture-based conflict. It is important to 
note that this emphasises that in the Middle East religion is intimately 
connected both to promulgation and prolongation of conflicts as well 
as attempts at their reconciliation. This implies that religion’s contri- 
bution to conflicts in the Middle East is ambivalent: it can play a 
significant, even a fundamental, role contributing to conflicts in 
various ways, including how they are intensified, channelled or recon- 
ciled. On the other hand, it can play an important role in seeking to 
resolve conflicts and build peace. This dualistic role of religion is not of 
course limited to the Middle East but also present in conflicts in Asia 
(notably Sri Lanka, and India/Pakistan), Africa (for example, Sudan, 
Nigeria and Algeria) and elsewhere in the developing world. 

These introductory comments point to the fact that religion is by no 
means invariably associated with conflict, as it can play a significant 
role in attempts to resolve inter- and intra-group clashes and help build 
peace. Bartoli (2005: 5-6) notes that ‘all religious traditions contain 
references in the form of didactical stories, teaching or even direct 
recommendation as to how the faithful should act in order to achieve 
harmony and peace within him/herself in the first place’. Appleby 
(2006) points out that, more than a decade after the publication of a 
seminal text on this topic, Douglas Johnston and Cynthia Sampson’s 
Religion, the Missing Dimension of Statecraft (1994), numerous relevant 
books and journal articles have appeared, collectively focusing on how 
religious actors can play a role in ending conflicts and building peace 
(sources). Summarising an initial set of findings regarding religious 
peace-building and faith-based diplomacy, Appleby notes the follows: 


e Religious leaders are uniquely positioned to foster non-violent 
conflict transformation through the building of constructive, collab- 
orative relationships within and across ethnic and religious groups 
for the common good of the entire population of a country or region; 

e In many conflict settings around the world, the social location and 
cultural power of religious leaders make them potentially critical 
players in any effort to build a sustainable peace; 

e The multigenerational local or regional communities they oversee are 
repositories of local knowledge and wisdom, custodians of culture, 
and privileged sites of moral, psychological and spiritual formation; 

e Symbolically charged sources of personal as well as collective iden- 
tity, these communities typically establish and maintain essential 
educational and welfare institutions, some of which serve people 
who are not members of the religious community (Appleby 2006: 1). 
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Before turning to the issue of religious involvement in conflict resolu- 
tion and peace-building, we focus on religious involvement in conflict 
in the developing world. 


Religion and conflict 


Although religious believers would normally regard their chosen religious 
expressions as both benevolent and inspiring, sometimes religious faiths 
are linked to violence and conflict both between and within religious 
groups (or at least entities with a religious veneer). We can note the rami- 
fications of September 11, 2001, in this regard. In the half decade since 
then, a massive literature has appeared on religious contributions to con- 
flict and violence (For a major bibliography, see National Commission 
on Terrorist Attacks 2004). We can also take into account the fact that 
various armed groups claim religious support for their activities in various 
parts of the developing world. 

It is however hardly surprising that religion is often implicated in 
both domestic and international conflicts, because religious conviction 
contains within it various sources of related danger: 


e Religion is focused on the absolute and unconditional and as a result 
can adopt totalitarian characteristics. The monotheistic religions - 
Christianity, Islam and Judaism - may have especial difficulty trying to 
distinguish between, on the one hand, claims of the absolutely divine 
and, on the other, the traditions and history of human existence; 

e When claiming both absolute and exclusive validity, religious conviction 
can lead to intolerance, over-zealous proselytisation and religious frag- 
mentation. Religious exclusiveness is also typically hostile to both 
pluralism and liberal democracy; 

e Religion can increase aggressiveness and the willingness to use violence. 
Added symbolic value can be an aspect of religious conviction,deriving 
from profane motivation and aims that become ‘holy’ objectives; 

e Leaders within faith-based organisations may seek to legitimise abuses of 
power and violation of human rights in the name of religious zeal. 
Because such leaders are nearly always men, there can also in addi- 
tion be specific gender issues and women’s human rights concerns. 


According to Holenstein, religious power interests may try to make use 


of the following susceptibilities: 


e Domination strategies of identity politics may seek to harness real or 
perceived ‘ethnic-cultural’ and ‘cultural-religious’ differences; 
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e Misused religious motivation informs some recent and current 
terrorist activities; 

e Leaders of religious fundamentalist movements ‘lay claim to a single 
and absolutist religious interpretation at the cost of all others, 
and they link their interpretation to political power objectives’ 
(Holenstein 2005: 11). 


Holenstein’s last point relates to what Kurtz has called ‘exclusive 
accounts of the nature of reality’, that is, that followers only accept 
religious beliefs that they regard as true beliefs (Kurtz 1995: 238). 
Examples include the ‘religions of the book’ - Judaism, Christianity 
and Islam — because each faith claims authority that emanates princi- 
pally from sacred texts, actually, similar texts. Such exclusivist truth 
claims can be a serious challenge to religious toleration and diversity, 
essential to our co-existence in a globalised world, and make conflict 
more likely. On the other hand, many religious traditions have within 
them beliefs that can help develop a peaceful, multicultural world. For 
example, from within Christianity comes the idea of non-violence, a 
key attribute of Jesus, the religion’s founder, who insisted that 
all people are children of God, and that the test of one’s relationship 
with God is whether one loves one’s enemies and brings good news 
to the poor. As St Paul said, ‘There is no Jew or Greek, servant or 
free, male or female: because you are all one in Jesus Christ’ (Galatians 
3: 28). 

In terms of contemporary conflicts, three forms involving religion 
are worth noting: religious fundamentalisms; ‘religious terrorism’ and 
how it thrives in ‘failed’ states; and controversies surrounding ‘the 
clash of civilisations’ thesis (Huntington 1996; Gopin 2000; Appleby 
2000; Juergensmeyer 2000, 2005). 

First, some religious ‘fundamentalisms’ are associated with religious 
and political conflicts in some developing countries (Marty and Appleby 
1993). Although often individually distinctive, many religious funda- 
mentalisms share a common characteristic: believing themselves to be 
under threat, followers adopt a ‘set of strategies, by which [these] 
beleaguered believers attempt to preserve their distinctive identity 
as a people or group’ in response to real or imagined attacks from non- 
believers who, they believe, are trying to draw them into a ‘syncretistic, 
areligious, or irreligious cultural milieu’ (Marty and Appleby 1993: 3). 
In such a context, fundamentalists’ ‘defence of religion’ can develop 
into social or political offensives with domestic and/or international 
ramifications. 
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Second, ‘failed’ states may provide the circumstances that encourage 
conflicts linked to religious terrorism (Juergensmeyer 2005). Examples 
of recent and current failed states in the developing world include: 
Cambodia, Iraq, Somalia, and Afghanistan (Haynes 2005a: 224-43). 
Such states are very unstable environments lacking effective central 
government, circumstances that are often conducive to the develop- 
ment of secular or religious terrorism. Circumstances prevailing in 
failed states may encourage people to turn to religion as a result of a 
feeling that their existential security is threatened. In addition, absence 
of effective central government provides circumstances conducive for 
international religious terrorist groups, such as al-Qaeda, to thrive; in 
some cases, failed states - including Afghanistan, Iraq, and Somalia — 
have all become ‘safe havens’ in recent years for al-Qaeda, a launching 
pad for their attacks (Burke 2004, 2006). For example, Gunaratna avers 
that al-Qaeda has cells in up to 60 countries worldwide, dispensing 
money and logistical support and training to radical Islamist groups in 
numerous countries, many of which are geographically distant from 
the failed state, including the Philippines and Indonesia (Gunaratna 
2004; Haynes 2005a: 224-43; Howard and Sawyer 2004). 

Third, the US academic, Samuel Huntington, first presented his 
‘clash of civilisations’ in an article published in 1993, followed by a 
book in 1996. His main argument was that, following the end of 
the Cold War, a new, global clash was under way that, replacing the 
four decades long conflict between liberal democracy/capitalism and 
communism, was a new fight between the (Christian) ‘West’ and 
the (mostly Muslim, mostly Arab) ‘East’. The core of Huntington’s 
argument was that after the Cold War the ‘Christian’, democratic West 
found itself in conflict especially with radical Islam, a political move- 
ment concerned with changes in the political order, united by anti- 
pathy to the West, and inspired by anti-democratic religious and cultural 
dogma encapsulated in the term, ‘Islamic fundamentalism’, a key 
threat to international stability. Christianity, on the other hand, was 
said by Huntington to be conducive to the spread of liberal democracy. 
In evidence, he notes the collapse of dictatorships in southern Europe 
and Latin America in the 1970s and 1980s, followed by the develop- 
ment of liberal democratic political norms (rule of law, free elections, 
civic rights). These events were regarded by Huntington as conclusive 
proof of the synergy between Christianity and liberal democracy, both 
key foundations of a normatively desirable global order built on liberal 
values. Others have also alleged that Islam is inherently undemocratic 
or even anti-democratic. For example, Fukuyama (1992: 236) suggests 
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that Islamic ‘fundamentalism’ has a ‘more than superficial resemblance 
to European fascism’. 

However, it is one thing to argue that various brands of political 
Islam have qualitatively different perspectives on liberal democracy 
that some forms of Christianity, but quite another to claim that 
Muslims en masse are poised to enter into a period of conflict with the 
West. That is, there are actually many ‘Islams’ and only the malevolent 
or misinformed would associate the terrorist attacks with an apparently 
representative quality of a single idea of Islam. Moreover, the 
September 11 atrocities — as well as subsequent bomb outrages, do not 
appear to have been carried out by a state or group of states or at their 
behest, but by al-Qaeda, an international terrorist organisation. Despite 
energetic US attempts, no definitive proof was found to link the regime 
of Saddam Hussein in Iraq with either Osama bin Laden or al-Qaeda. 

In addition, the idea of religious or civilisational conflict is problem- 
atic because it is actually very difficult to identify clear territorial 
boundaries to civilisations, and even more difficult to perceive them as 
acting as coherent units. It has been suggested that Huntington’s 
image of ‘clashing civilisations’ focuses too closely on an essentially 
undifferentiated category — ‘a civilisation’ - and as a result places 
insufficient emphasis on various trends, conflicts and disagreement 
that take place within all cultural traditions, whether Islam, Christianity, 
or Judaism. The wider point is that cultures are not usefully seen as 
closed systems of essentialist values, while it is implausible to under- 
stand the world to comprise a strictly limited number of cultures, each 
with their own unique core sets of beliefs. The influence of globalisation 
in this regard is to be noted as it leads to an expansion of channels, 
pressures and agents via which various norms are diffused and interact. 

Finally, the image of ‘clashing civilisations’ ignores the very impor- 
tant sense in which radical Islamist revolt and al-Qaeda terrorism is 
aimed primarily internally at many governments within the Islamic 
world that are accused of becoming both corrupt and un-Islamic. Since 
the 1970s, a general rise of Islamist groups across the swathe of Arab 
countries and elsewhere is much more a consequence of the failure of 
modernisation to deliver its promises than the result of bin Laden’s 
influence. That is, the contemporary Islamist resurgence — of which 
al-Qaeda is integral part — carries within it both popular disillusionment 
at slow progress as well as growing disgust with corrupt and unrepre- 
sentative governments in the Muslim world that have refused to open 
up political systems to become more representative. Confronted by 
state power that seeks to destroy or control its communitarian struc- 
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tures and replace them with an idea of a national citizenry based on 
the link between state and individual, Islamist groups have widely 
appeared as vehicles of popular political aspirations. 

But it is difficult or impossible to be sure regarding the actual level of 
support for bin Laden and al-Qaeda in the Muslim world, although 
there is almost certainly a high degree of anti-US resentment and a 
general belief that the West is opposed to Islam. Such a perception is 
fuelled by the US move back towards rather uncritical support for 
Israel’s Sharon government, the invasion of Iraq and subsequent 
inability to rebuild a viable administration in the country. At the same 
time, in the US there are voices that appear to play up the notion of 
civilisational conflict. For example, Congressman Tom Lantos has 
stated that 


unfortunately we have no option but to take on barbarism which is 
hell bent on destroying civilization ... You don’t compromise with 
these people. This is not a bridge game. International terrorists have 
put themselves outside the bonds of protocols.! 


Such remarks appear to reflect a deep-rooted tradition in western inter- 
national thought that believes it is appropriate to set aside normal 
rules of international relations in certain circumstances, for example, 
‘certain kinds of conflict or in struggles with certain kinds of states or 
groups’ (Hurrell 2002: 195). During the centuries of western imperial- 
ism, there were frequent debates about what rights non-Christian and 
non-European peoples should enjoy. In the centuries of competition 
and sometimes conflict between Christianity and Islam, there arose the 
notion of holy war - that is, a special kind of conflict undertaken 
outside ‘any framework of shared rules and norms’ — as well as that of 
‘just war’ waged for ‘the vindication of rights’ within a shared frame- 
work of values. In addition, there is a further strand of conservative 
western thought that ‘asserts that certain kinds of states and systems 
cannot be dealt with on normal terms, that the normal rules that 
govern international relations have to be set aside’. For example, 
during 1980s the Reagan government in the USA averred that there 
was a basic lack of give-and-take available when dealing with commu- 
nist governments, which meant that it was appropriate that some basic 
notions of international law could be set aside in such contexts. 
This conservative tradition is also manifested in the remarks of 
Congressman Lantos noted above,” and suggests that available options 
are restricted to the choice of ‘contain or to crusade’. It also indicates 
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that ‘such positions clearly continue to resonate within and around the 
current US administration’ (Hurrell 2002: 193-5). 

In summary, various contemporary conflicts in the developing and 
developed worlds have religious components. What they also have in 
common is a close link between religion and identity politics. 


Religion and identity politics in the developing world 


While the notion of ‘identity’ is normally applied to individuals, it can 
also be a collective concept, extending to groups, communities and 
even countries in relation to their various ethnic, religious and cultural 
entities. As a result, individuals may feel personally injured when they 
perceive that others - who they believe share their identity —- are being 
ill-treated. The kinds of conflicts that can result are known as identity 
clashes — involving self-identified, often polarised, groups, within or 
between countries. Malek notes that ‘for an “identity” or inter-group 
conflict to occur, the opponents must assign an identity to themselves 
and their adversaries, each side believing the fight is between “us” and 
“them.” Conflicts where the antagonists seem to be fighting about 
their identities are called “identity-based conflicts” or “inter-group 
conflicts”’ (Malek 2004). 

What are the key sources of identity? Many identities are based on 
shared values, beliefs, or concerns that not only include religion but 
also extend to political ideologies, ethnicity, nationality, or culture 
(Gopin 2000, 2005). This does not necessarily imply that such people’s 
identities are monolithic entities - because in fact everyone’s self- 
conception is a unique combination of many identities, such as: com- 
munity, religion, ethnicity, nationalism, gender, class, family, gender, 
and so on. Their relative importance and compatibility differs at various 
times and circumstances. This implies that individual and collective 
identities are constructed from a number of available traits and experi- 
ences, all of which are subject to interpretation. For example, race and 
religion are important sources of identity in some societies, while in 
others political ideologies and nationalism are judged to be of more 
significance. In addition, some analysts speak of various sources of 
identity, such as religion or ethnicity, as ancient, unchanging phenom- 
ena. Others stress that all identity are socially constructed: that is, 
people choose their history and ancestry and, as a result, may create, as 
much as discover, differences from others (Gopin 2000; Malek 2004). 

A sense of identity is by no means necessarily a bad thing. But when 
a sense of identity helps to create or encourage intense, destructive 
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conflicts, then analysts refer to what they call ‘destructive’ identities 
(Rosen 2005). That is, if a source of identity, such as religion, ethnicity 
or nationality, is heavily reinforced or underpinned and is highly 
significant to someone, then (real or imagined) threats to that sense of 
identity can be difficult to ignore, and conflict can result. This is 
because in groups cultural patterns can create conflict, as they may 
inherently include a tendency to mistrust other groups or to belittle 
them. When ideologies polarise groups the result can be conflict 
between them. For example, a group with a belief that their religion is 
inherently superior to all others would regard others with different reli- 
gious beliefs as essentially inferior. If such a group believed that it was 
going to be the victim of attack from another group, they would likely 
seek to defend themselves. Fearing physical attack, the group may act 
pre-emptively to prevent the feared attack, thus threatening the other 
side. The result of threat and counter-threat can be a self-perpetuating 
destructive struggle, of the kind that has tragically occurred between 
Israel and Palestinians (Rosen 2005). Such a situation can be exacer- 
bated by the actions of political leaders - individuals who may seek to 
benefit personally from construction of exclusivist identities - who 
may gain power as a result of arousing the emotions and enmity of 
members of their group against others. Identity is often created by past 
interactions. 

Kamrava avers that ‘it is their sense of identity which largely 
determines how people behave politically and in turn view their own 
political environment’ (Kamrava 1993: 164). It is widely accepted that 
stresses and strains associated with both modernisation and globalisa- 
tion contribute to manifestations of religious and ethnic identity in the 
developing world (Juergensmeyer 2005; Gopin 2005; Appleby 2006). 
However, these factors do not impose themselves inexorably on an 
otherwise blank or uniform cultural and political situation; rather, 
struggles to develop modern political institutions and a developed 
economy have often conflicted with pre-modern social norms and tra- 
ditions; and in some cases a sense of religious and/or ethnic separate- 
ness have resulted in inter- or intra-group conflict. On the other hand, 
it is impossible accurately to predict where such conflict will occur by 
the use of a simple fragmentation model, as we shall see below. In 
recent years, serious societal conflicts have erupt in a religiously and 
ethnically homogeneous country, such as Somalia, although not in 
Tanzania, a country with pronounced religious and ethnic fragmenta- 
tion. This suggests that governmental skill in achieving social solidarity 
which can transcend potential ethnic or religious schisms may be an 
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important factor in explaining whether inter- or intra-group conflict 
occurs within a country or not. In short, in some cases religious and/or 
ethnic fragmentation leads to competition and conflict although not 
in others (Haynes 1995b). 

It is plausible to hypothesise that political stability will normally be 
low and chances for inter-group conflict high in a country with exten- 
sive religious and/or ethnic schisms. Many developing countries have 
religious fragmentation and in some cases ethnic cleavages as well 
(Lane and Ersson 1994: 133). Table 3.1 indicates which developing 
countries have high levels of ethnic and religious fragmentation — thus 
making them potentially very unstable indeed. Eleven African states 
(Angola, Cameroon, Chad, Côte d'Ivoire, Kenya, Liberia, Mali, Nigeria, 
Tanzania, Uganda, and Democratic Republic of Congo) score very 
high, that is, 0.8 or more, on the ethnic fragmentation index, as does 
India. Religious divisions are also pronounced in a number of African 
countries (Cameroon, Central African Republic, Chad, Côte d'Ivoire, 
Kenya, Liberia, Malawi, Mozambique, Rwanda, Tanzania, Togo and 
Uganda), as well as the Caribbean island of Trinidad and Tobago. 
Eighteen African countries, plus Indonesia and Malaysia, have to 
accommodate serious religious and ethnic cleavages. However, the data 
in Table 3.1 do not allow us to give a straightforward answer to the 
following question: Does religious and/or ethnic fragmentation in a 
developing country lead to violent conflict between groups that regard 
themselves as separate? The answer is: sometimes. Of the 20 countries 
in Table 3.1 which score high on both religious and ethnic fragmenta- 
tion indices, six (31.5%), all in Africa: Angola, Chad, Ethiopia, Liberia, 
Mozambique, and Uganda, have experienced recent serious civil 
conflict. During the 1990s there was also serious civil conflict in 
Burundi, Rwanda, and Somalia: in the first two countries the main 
cause was ethnic rivalry - Hutu versus Tutsi — while in Somalia it was a 
result of inter-clan? discord, not ethnic or religious contest per se. Yet, 
none of these three countries appears in Table 3.1 in relation to the 
ethnicity criterion and only Rwanda is notable for ‘religious fragmenta- 
tion’. In short, developing countries with apparently most serious 
ethnic and religious divisions are not necessarily those that experience 
serious civil conflict. Its likelihood may be linked to whether govern- 
ments manage to deal with effects of widespread, rapid, destabilising 
social and economic changes that affect both local power structures 
and societal, including religious groups. 

For example, the post-colonial Indian republic inherited a Western- 
style democratic political system following independence in 1947. 
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Table 3.1 Ethnic and religious fragmentation in Africa, Asia and Latin 
America 


Region Country Ethnic Religious 
fragmentation? fragmentation? 
Africa Angola 0.80 0.49 
Benin 0.75 0.53 
Botswana 0.51 0.54 
Burkina Faso 0.72 0.59 
Cameroon 0.86 0.73 
Central African 0.74 0.63 
Republic 
Chad 0.80 0.70 
Côte d'Ivoire 0.87 0.67 
Ethiopia 0.70 0.61 
Kenya 0.86 0.69 
Liberia 0.86 0.64 
Malawi 0.65 0.73 
Mozambique 0.75 0.62 
Rwanda low 0.64 
Sierra Leone 0.78 0.57 
South Africa 0.68 0.48 
Tanzania 0.95 0.73 
Togo 0.72 0.64 
Uganda 0.92 0.66 
Asia Indonesia 0.77 0.59 
Laos 0.61 low 
Malaysia 0.71 0.55 
Philippines 0.79 low 
India 0.90 low 
Nepal 0.69 low 
Pakistan 0.63 low 
Latin America Bolivia 0.70 low 
Ecuador 0.60 low 
Guatemala 0.58 low 
Peru 0.63 low 
Uruguay low 0.49 
Venezuela 0.54 low 


a Ethnic fragmentation index over 0.55 signifies a high level of ethnic fragmentation 
> Religious fragmentation index over 0.45 signifies a high level of ethnic fragmentation 


Source: Adapted from data in Lane and Ersson (1994: 134-5). 
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Post-colonial Indian governments have sought rapidly to develop the 
country’s economy via a process of industrialisation. The country is 
notable for its religious diversity - including, Islam, Hinduism, 
Sikhism, Christianity, Jainism and Buddhism - as well as ethnicity 
and caste factors. Yet, despite occasional outbreaks of sometimes 
serious inter-religious conflict between either Hindus and Sikhs, or 
Hindus and Muslims, governments in India have for the six decades of 
independence managed to keep the country intact, democratic and 
recently developing quickly (Varshney 2003). What seems to be 
significant here is the degree of governmental skill in dealing with 
factors that are theoretically conducive to social conflict (Needham 
and Rajan 2007). 

In religiously and ethnically diverse East Africa, on the other hand, 
there was a different outcome. There, late 19'* century-European colo- 
nialism interacted with Arab and Islamic influences that had predated 
it by some 800 years. The forms of government that the colonialists 
left were, like India’s, invariably based on Western models, but the 
level of governmental skill in dealing with implicit or explicit societal 
divisions appears to have been much less. Very few states in East Africa 
were, until recently, democratic, while serious societal conflicts do 
occur: in Somalia civil war broke out in the early 1990s while in 
October 1995 ethnic riots left five Kenyans dead (Barrow 1995; Haynes 
2005c). 

Regarding South-east Asia, another region of religious and ethnic 
fragmentation, after independence from colonial rule ancient religious 
and cultural determinants - notably Buddhism and Confucianism — 
were juxtaposed with the Western idea of statehood and its accompa- 
nying institutions of centralised government, monopoly of the means 
of force, and a comprehensive administrative structure. These factors 
towards social homogeneity were not necessarily sufficient, however, 
to eliminate ethnic and religious challenges to governments in several 
regional countries, including Myanmar, Indonesia and Thailand. 
Finally, as already noted, in relatively religious and ethnically homo- 
geneous Latin America, several countries, including Nicaragua, Peru, 
Bolivia and Mexico - have important ethnic minorities whose 
influence on national-level politics is significant. 

Finally, in relation to Latin America, Tokatlian (2006) identifies in 
several Latin American countries — including Colombia, Bolivia, Peru, 
Ecuador, and even Brazil, Argentina and Venezuela — growing signs of 
ethnic fragmentation and associated conflicts. In no regional cases, 
however, is religious fragmentation a source of societal conflict. 
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In conclusion, the above examples illustrate that religious identity — 
especially in contexts of societal fragmentation — can be important 
sources of conflict in the developing world. 


Conflict resolution and peace-building 


Religious individuals and faith-based organisations from a variety of 
religious traditions are actively involved in attempts to end conflicts 
and to foster post-conflict reconciliation between warring parties in the 
developing world (Bouta et al. 2005). This is not an entirely new phe- 
nomenon as religious individuals and/or representatives of various 
faith-based organisations have for several decades carried out media- 
tions. Examples include: mediation undertaken by the Quakers and 
financed by the Ford foundation in the Nigerian Civil War, 1967-70; 
the work of the WCC and the All Africa Conference of Churches in 
mediating a cessation to the Sudan conflict in 1972; efforts made by 
John Paul Lederach (Professor of International Peace-building at the 
University of Notre Dame) in Nicaragua in the 1980s; and the recent 
work of the Imam of Timbuktu in mediating various West African 
conflicts (Conflict and Resolution Forum 2001). Smock (2004) con- 
tends that to focus single-mindedly on conflicts within and between 
religions not only oversimplifies causal interconnections between 
religion and conflict, in particular by disregarding important alternate 
variables, but also leads to an underestimation of attempts emerging 
from various religious traditions to help resolve conflicts and build 
peace. When successful, religion’s role in helping resolve conflicts and 
build peace is a crucial component in helping achieve human develop- 
ment more generally. 

‘Religious peacemakers’ are religious individuals or representatives of 
faith-based organisations that attempt to help resolve inter-group 
conflicts and build peace (Appleby, 2000, 2006; Gopin 2000, 2005; ter 
Haar 2005). According to Appleby, religious peacemakers are most 
likely to be successful when they: (1) have an international or transna- 
tional reach, (2) consistently emphasise peace and avoidance of the use 
of force in resolving conflict, and (3) have good relations between dif- 
ferent religions in a conflict situation, as this will be the key to a posi- 
tive input from them (Appleby 2006: 1-2). As we saw in Introduction, 
the world religions focused upon in this book share a broadly similar 
set of theological and spiritual values and views and this potentially 
underpins their ability to provide positive contributions to conflict 
resolution and peace-building. Practical effects in this regard have 
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increased in recent years, with growing numbers and types of religious 
peacemakers working to try to build peaceful coexistence in multi-faith 
societies, while advocating reconciliation and fairness in a world that 
often seems characterised by social and political strife and economic 
disparity (Bartoli 2005). 

Religious peacemakers’ conflict resolution focus is said to be increas- 
ing and in some cases becoming more effective, focused in the follow- 
ing areas: 


e Faith-based organisations are increasingly active and increasingly 
effective in attempts at peace-building; 

e Faith-based organisations have a special role to play in zones of reli- 
gious conflict, but their peace-building programmes do not need to 
be confined to addressing religious conflict only; 

e Although in some cases peace-building projects of faith-based 
organisations resemble very closely peace-building by secular NGOs, 
the various religious orientations of these faith-based organisations 
typically shape the peace-building they undertake; 

e These organisations’ peace-building agendas are diverse, ranging 
from high-level mediation to training and peace-building-through- 
development at the grassroots; 

e Peace can be often promoted most efficiently by introducing peace- 
building components into more traditional relief and development 
activities (Smock 2001: 1; Smock 2006). 


Bouta et al. agree that faith-based peace-building initiatives ‘have con- 
tributed positively to peace-building’, exemplified in four main ways. 
They can provide: (1) ‘emotional and spiritual support to war-affected 
communities’, (2) effective mobilisation for ‘their communities and 
others for peace’, (3) mediation ‘between conflicting parties’, and (4) a 
conduit in pursuit of ‘reconciliation, dialogue, and disarmament, 
demobilization and reintegration’ (Bouta et al. 2005: ix). Appleby’s 
conclusion is to note the promise that religious peacemakers offer 
while also noting two problems: (1) ‘there is often a failure of religious 
leaders to understand and/or enact their potential peace-building roles 
within the local community’, and (2) many religious leaders lack the 
ability to ‘exploit their strategic capacity as transnational actors’ 
(Appleby 2006: 2). 

Overall, it is clear that there are many faith-based organisations from 
various religious traditions engaged in peacemaking activities in rela- 
tion to specific contexts and conflicts, in various parts of the develop- 
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ing world, including Africa and Asia. In some cases, however, their full 
potential may not be realised because of problems relating to geo- 
graphical focus of their attentions, as well as an occasional reluctance 
to be involved in a peacemaking role (Bouta et al. 2005; Appleby 2006; 
Smock, 2001, 2004, 2006). 


Conflict resolution and peace-building in action: 
Mozambique, Nigeria and Cambodia 


Religious peacemakers seek to help rebuild good community relations 
and encourage development of peaceful and constructive relations 
between previously warring communities. In this section, we examine 
examples of religious peacemakers in Africa and Asia, regions of the 
developing world where such activities are common. First, we look at 
the work of the Catholic lay organisation Sant’Egidio in Mozambique, 
which was instrumental in bringing that country’s civil war to an end 
in 1992. Second, we examine the individual efforts of two religious 
individuals — Islamic and Christian peacemakers - in Nigeria. Finally, 
we switch focus to Asia, highlighting efforts of Buddhist individuals 
and groups to help resolve conflict and build peace in Cambodia. 
Overall, the examples indicate that religious peacemakers can make a 
difference: left to their own devices, it is very likely that conflicting 
groups would have failed to reach a modus vivendi and perhaps lapse 
back into conflict - with potentially destabilising effects on regional 
and international stability and peace. As Mozambique’s president 
Joaquim Chissano reminds us: ‘Conflicts, particularly violent conflicts 
between and within states in other parts of Africa, and in the world in 
general, are also a danger to our peace and tranquillity. Helping other 
peoples keep and maintain peace is also a way of defending our own 
peace’ (Harsch 2003: 16). 


Mozambique: Sant’Egidio, conflict resolution and peace-building 


Increased interest and activity in faith-based peacemaking is connected 
to the increasing role of NGOs, civil society actors, and religious groups 
that have recently and collectively increased their peacemaking efforts. 
For example, a peace deal in North Uganda between the Lords 
Resistance Army and Government of Uganda in 2006 was mediated 
over the preceding years by a Christian NGO, Pax Christi (Simonse 
1998). More generally, large-scale violence in many African countries is 
often associated with social conflicts, with religion and/or ethnicity 
characteristics. Numerous regional countries — including, Liberia, Sierra 
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Leone, the Democratic Republic of Congo, Côte d'Ivoire, Nigeria, 
Burundi, Rwanda, Angola, Sudan and Mozambique — have been beset 
by serious political violence, with a proliferation of armed conflicts and 
numerous deaths of local people, most of whom were civilian non- 
combatants. In addition, as Harsch notes, millions more ‘succumbed to 
war-related epidemics and starvation’ (Harsch 2003: 1). In all such 
cases, conflicts were informed by a variety of issues, including religious 
and/or ethnicity factors. 

Many traditional - that is, non-religious - conflict resolution and 
peace-building missions were established to monitor peace agreements 
between established armies holding separate territories. But they dis- 
covered success hard to find, not least because they were not necessar- 
ily well suited to deal with such conflicts. Many recent conflicts in 
Africa have been civil wars or insurgencies, with multiple armed fac- 
tions and with grievances rooted in various factors, including: poverty, 
inequality and other development issues. Moreover, even when peace 
accords were successfully negotiated, it was not always the case that all 
political and military leaders were able or willing fully to control their 
followers. In some countries, such as Sierra Leone and Liberia local 
fighters, who profited from the chaos of war, saw more advantage in 
continuing to fight than to lay down their arms (Harsch 2003: 14). 

Would faith-based organisations have more success than non- 
religious entities in helping to resolve conflicts and put peace back on 
the agenda? While the evidence is mixed in this regard (Appleby 2006), 
it is the case that in some African conflicts faith-based organisations 
have met with success. Perhaps the most illustrative case of this 
type of peacemaking was the mediation by the Catholic organisation 
Sant’Egidio, credited with playing a key role in ending the civil war in 
Mozambique in 1992. 

Sant’Egidio is a prominent example of a religious group active in 
faith-based peacemaking. It is an international Catholic NGO that 
takes part in attempts at peacemaking in various conflicts in many 
parts of the world. Originally, its principal focus was to serve the needs 
of the urban poor in Italy. (Bouta et al. 2005: 71). Founded in 1968 in 
Italy, Sant’Egidio has grown and now has approximately 50,000 
members in 70 countries. Sant’Egidio is a Church public lay associa- 
tion, formally recognised by the Catholic Church but with an 
autonomous statute. This means that its membership is ‘lay’ — that is, 
not professionally religious — although its adherents have a clear reli- 
gious motivation, an important part of its negotiation activities. 
Appleby explains that Sant’Egidio began its activities with charity, 
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humanitarian action and development cooperation uppermost in its 
thinking, concerns moulded by spirituality and shared principles, 
including prayer, communicating the gospel, solidarity with the poor 
and dialogue with other religions (Appleby 2006: 10). However, despite 
its avowedly religious orientation, Sant’Egidio’s conflict resolution and 
peace-building activities have focused more on ‘non-religious’ conflicts 
than on ‘religious’ conflicts, and more on the international level than 
on the national or local level. 

During the early 1980s Sant’Egidio became engaged in various inter- 
national dialogues. The aim was to try to prevent or reduce tension 
between conflicting groups and to seek to mediate between them. 
Since then Sant’Egidio has played an active peace-building role in 
several African countries beset by civil war, including: Algeria, Burundi, 
Democratic Republic of Congo, Côte d'Ivoire, Mozambique and Sierra 
Leone. It has also been active elsewhere, including: Colombia, 
Guatemala, and Kosovo. In each case, the country was beset by serious 
conflict between polarised groups; in some cases, conditions were exac- 
erbated by the fact that the effectiveness of central government to 
administer had diminished significantly (Smock 2004). 

One of the clearest success stories of Sant’Egidio’s peacemaking 
efforts occurred between 1989 and 1992 when the organisation was 
extremely influential in resolving the civil war that had ravaged 
Mozambique since the mid-1970s. The Catholic Archbishop of Beira, 
Don Jaime Goncalves, was familiar with Sant’Egidio and its work from 
the time years before he had spent in Rome. Following well inten- 
tioned but eventually unsuccessful efforts to end the war emanating 
from the international community, Archbishop Goncalves thought 
Sant’Egidio might succeed in bringing the government together to talk 
peace with the rebels of the Mozambican National Resistance 
(RENAMO) insurgents. He was right: The effort took months but even- 
tually Sant’Egidio not only contacted the RENAMO leadership but also 
encouraged Mozambican government officials to agree to meet with 
them (Bouta et al. 2005: 71-2). 

Sant’Egidio was successful in its efforts because both RENAMO and 
the government perceived Sant’Egidio as an organisation characterised 
both by a welcome neutrality and a compassionate outlook, with but 
one interest in Mozambique: to end the civil war and promote peace. 
That is, Sant’Egidio was understood to have no political or economic 
agenda; throughout the negotiations this perception was bolstered as 
the organisation demonstrated a position of both even-handedness 
and neutrality (Smock 2004). As far as the Mozambique government 
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was concerned, as an NGO, Sant’Egidio could set up a meeting between 
RENAMO and the government without it meaning that the RENAMO 
rebels would be regarded as an entity with the same status as the ruling 
regime. But Sant’Egidio also had a second important asset: ‘humble 
awareness of its own shortcomings in orchestrating international 
diplomacy, which caused it to seek out the special expertise of govern- 
ments and international organizations’ (Smock 2004: 1). The nucleus 
of Sant’Egidio’s mediation team was the Archbishop of Beira, Don 
Jaime Goncalves, an Italian socialist parliamentarian and former diplo- 
mat, and two key leaders of Sant’Egidio. These efforts were comple- 
mented not only by the United Nations but also by ten national 
governments, including those of the United States, Italy, Zimbabwe 
and Kenya. Once peace negotiations were successfully completed in 
1992, the United Nations assumed responsibility for the implementa- 
tion of the peace agreement. Over the last 15 years, Mozambique has 
been peaceful. There have been several national level elections, won by 
the ruling FRELIMO party. RENAMO has served as the main political 
opposition to the government (Appleby 2006). 

In conclusion, the mediation work of Sant’Egidio in Mozambique 
illustrates how faith-based organisations with relevant skills can offer a 
unique ability to mediate between previously warring factions. They do 
this by building on a reputation for neutrality and compassion and by 
utilising not only their own skills but also those of other — not neces- 
sarily — institutions, in an initiative which, in the case of Mozambique, 
brought the battling parties together and brought the civil war to a 
close (Bouta et al. 2005: 72-3). 


Nigeria: seeking accommodation between warring religious 
communities 


Nigeria has a population of more than 100 million people divided 
between Muslims, Christians and followers of traditional African reli- 
gions. There are around 45-50 million Muslims (c.50% of the popula- 
tion), 35-40 million Christians (c.35-40%), and about 10-15 million 
followers of traditional religions (c.15%). However these figures are 
necessarily speculative because the only census since 1963 (that of 
1991) failed to ask respondents about religious affiliation. Religious 
competition between Muslim and Christians is now perhaps the single 
most significant political issue in the country (Korieh 2005). Since the 
1960s, religion has been prominent in Nigerian civil conflict where 
missionaries and religious partisans see themselves in a zero-sum game 
to win souls, sometimes entering into deadly conflict. 
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Antipathy between them flared in the 1980s, when many Christians 
believed that the predominantly Muslim north of the country enjoyed 
a disproportionate portion of both political power and economic 
resources (Ibrahim 1991: 135). Tensions were raised by the govern- 
ment’s secret decision in 1986 to join the 45-member Organisation of 
the Islamic Conference (OIC), within which Saudi Arabia and Iran — 
with their contending visions of the appropriate Islamic society — strive 
for diplomatic and political prominence. The Nigerian government’s 
motivation for seeking to join the OIC was probably primarily 
financial. Economic aid would have been expected from oil-rich OIC 
member states - yet many Christians feared that Nigeria’s membership 
of the OIC would jeopardise the country’s status as a secular state and 
reduce the status and position of Christians (Korieh 2005). Muslim 
supporters of the membership bid countered that Nigeria was a 
member of the Commonwealth, a ‘Christian’ organisation, led by the 
British monarch who, legally, must be a Protestant Christian (Kukha 
and Falola 1995). The issue was not settled before a further religious 
controversy erupted in 1987. Now the point of contention was 
whether a Shari’ah court of appeal would be allowed in the democratic 
regime which was scheduled (as it turned out, abortively) to accede to 
power in late 1992. Muslim members of the Constituent Assembly 
wanted Shari'ah law in the Nigerian constitution, while Christians 
would not countenance such a move. Negotiations on the issue broke 
down (and were to an extent superseded by other controversies), whilst 
President Babangida was forced to affirm in October 1988 that Nigeria 
would remain a secular state despite membership of the OIC. 

Tensions between the two communities had already escalated into 
political violence. In early 1987, and again in May and October 1991, 
anti-Christian riots broke out in parts of northern Nigeria (Maier 1991). 
In total, over 3,000 people were killed in Christian-Muslim clashes 
between 1987 and 1993. The death toll included about 1,000 killed in 
a series of pitched battles in May 1992 when Christian Katafs fought 
Muslim Hausa and Fulani. Churches were destroyed and both 
Christians and Muslims killed and injured. The political context of this 
religious violence was the continuation of the military government, a 
regime that sought not to encourage public political debates (Maier 
2001). As a result, with political parties banned and with no legislature, 
public anger and frustration among Muslims was channelled into 
religious issues. In effect, many ordinary Muslims were turned into 
‘fundamentalists’ in the sense that they began to perceive their 
Christian countrymen and women as their chief foes, while many 
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Christians, fearing what appeared to them to be a growing threat from 
Islam, retaliated. 

From the early 1990s, inter-religious violence became a common 
feature of life in Nigeria, primarily involving Muslim and Christian 
communities. One of the worst-hit regions was the northern state of 
Kaduna. Generally, Nigeria has a high level of religious violence that 
claimed more than 10,000 lives during the 1990s, and Kaduna was the 
main area of the deaths (Haynes 1996b: 213-21). This led in 1995 to 
the founding of the Muslim-Christian Dialogue Forum (MCDF), a 
charity to foster Christian-Muslim dialogue. It was the result of the 
combined efforts of two former enemies — a Christian pastor, James 
Movel Wuye, and a Muslim imam, Muhammed Nurayn Ashafa, both 
esteemed members of their religious communities. They served as joint 
national coordinators of MCDF, based in Kaduna. Both made the 
decision to turn away from similar paths of violence and militancy. 
Instead, they embraced non-violence, reconciliation, and the advocacy 
of peaceful relations between their communities, and sought to 
encourage others to join them in this goal (Moix n/d). 

Three years earlier — in 1992 — relations between the two men were 
very different: each tried to have the other killed in a clash in Zangon 
Kataf, Kaduna state. Christian killers murdered Ashafa’s uncle, believ- 
ing that the latter was Ashafa himself; Muslim assassins hacked off 
Wuye’s arm and left him for dead. Discovering their mistakes, both 
men saw the events as a signal from God and henceforward they 
started to work together as peacemakers. They founded MCDF and in 
1999 co-authored a book, The Pastor and the Imam: Responding to 
Conflict, which describes their experiences and illustrates the Bible’s 
and the Qu’ran’s commitments to peace. A few years later, in 2003, 
both were enrolled as students at the School for International Training 
(SIT), participants in the peace-building institute held every June at 
SIT’s Vermont campus (Wuye and Ashafa 2005). 

Ashafa and Wuye wrote in their book that, 


Religion today, instead of serving as a source of healing sickness, 
hunger, and poverty, and stimulating tranquility and peaceful 
co-existence among human beings, is used to cause sadness. It is 
bringing pain instead of relief, hatred instead of love, division 
instead of unity, sadness instead of joy, discrimination and destruc- 
tion instead of accommodation and development. This is especially 
true between some adherents of Islam and Christianity. Nigeria has 
its own share of this negative phenomenon. Its ethnic-religious 
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conflict has become a matter so serious and devastating that it can 
now be seen as a harbinger of the danger of a crisis such as those 
that have engulfed the former Yugoslavia, Rwanda and Liberia 
(Ashafa and Wuye 1999: 1). 


To seek to help address these issues, in March 2003, the MCDF and the 
US Institute of Peace jointly promoted a five-day dialogue workshop in 
Kaduna. Participants came from the Christian and Muslim commun- 
ities, with one youth leader from both faiths chosen to take part from 
30 of Nigeria’s states. The reason to focus on the youth at this event 
was taken in recognition that both Muslims and Christians from this 
age group have been responsible for much of the religious violence in 
Nigeria in recent years. More generally, the forum sought to add to the 
work of the Nigerian Inter-Religious Council, a body comprising older, 
senior religious leaders that has consistently condemned Nigeria’s reli- 
gious violence (www.usip.org/religionpeace/programs.html). Following 
the Kaduna forum, plans were made to organise further inter-faith 
gatherings in other parts of Nigeria. 

When the workshop started, each side was adamant that the other 
was to blame for religious violence in Nigeria. When it concluded, 
participants agreed on a 17-point consensual declaration containing 
various recommendations, including that: 


e Both Christians and Muslims should love each other uncondition- 
ally as brothers and sisters; 

e Both communities should show good will to each other at all times; 

e It was important better to inform members of each religious com- 
munity about the beliefs and tenets of the ‘other’ faith; and 

e It was necessary to cooperate with government in order to hand 
over for justice those people who continue to use religious violence 
contravention of the law (Crawley 2003). 


In summary, this Nigerian case shows that when interfaith dialogue is 
skilfully organised it can encourage religious enemies, including those 
who have engaged in religious warfare, to work together towards 
peaceful accommodation. 


Cambodia: conflict resolution and the legacy of Khmer Rouge rule 


Buddhism had to contend with serious attempts in Cambodia to erad- 
icate it in the 1970s. During five years of rule by the communist Khmer 
Rouge, the regime tried energetically to exterminate religion in the 
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country — including Buddhism, the major faith - while killing millions 
of Cambodians as a central facet of state policy (Poethig 2002). A 
Vietnamese invasion ousted the Khmer Rouge in 1979 following an 
international outcry. After the demise of the Khmer Rouge, the country 
experienced a lengthy period of political instability. More than 
$1.75 billion was spent on the work of the United Nations (UN) 
Transnational Authority in Cambodia alone. Over time, an initially 
hesitant state began to acknowledge the continued cultural, social and 
religious salience of Buddhism to millions of Cambodians, recognising 
its popular appeal and allowing Buddhism a growing voice in national 
affairs. 

Following the demise of the Khmer Rouge in the late 1970s and the 
social and political instability that followed, Cambodia was a major 
focus of concentrated peace-building activities from the early 1990s. 
This was focused at several levels, including the popular level, where 
an initiative known as the ‘Dhammayietra walks’, whose central tenet 
was compassion and non-violence, inspired people throughout 
Cambodia. Its message of the hope of peace to rebuild the war-torn 
country was in stark contrast to what had gone before, representing an 
important initiative drawing on core Buddhist norms and values 
(Bartoli 2005: 4). 

The Dhammayietra walks had their origins in the UN-monitored 
repatriation of Cambodians from border camps in Thailand in 1992. 
It is said to be an important contribution towards the revival of 
Buddhism in Cambodia after the Khmer Rouge and consequent polit- 
ical instability. The concept of the Dhammayietra walks draws upon 
discourses and practices revealed in the context of a ‘socially engaged 
Buddhism’ that has gained visibility not only in Cambodia and 
Thailand but also in other Asian countries where Buddhism is a 
significant religious tradition since the early 1980s. The notion of an 
‘engaged’ interpretation of Buddhist doctrine represents a significant 
revival of Buddhism in post-Khmer Rouge Cambodia that Poethig 
(2002) argues was only possible because of its transnational and inter- 
faith formation. She points to the fact that socially- engaged Buddhism 
in Cambodia is often linked to the return of Cambodian Buddhist 
exiles from Thailand and other regional countries. This development 
required two simultaneous moves in order to maintain its usefulness. 
On the one hand, it is represented as an exemplary Khmer Buddhist 
response to Cambodia’s entrenched conflicts, as it forges its discursive 
identity within the ‘local’ space of the nation. On the other hand, this 
local space is also ‘mobile’ — and this is where the Dhammayietra walks 
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acquire both religious and peace-building significance. The leading 
figure behind the walks - a Cambodian called Maha Ghosananda - 
instructed the walkers to move ‘step by step’ towards peace. The aim 
was symbolically to reverse what Maha Ghosananda identified as 
examples of ‘dangerous mobility’ - including, massive internal and 
external relocations and refugee flights of the Khmer Rouge era that 
affected millions of Cambodian, as well as the still serious danger of 
treading on landmines in many parts of the country — which turns the 
act of walking itself into a mindful act. As Poethig notes, ‘it is this 
discursive move that loosens the Dhammayietra’s ties to the nation 
allowing it to slip across political and religious borders and ally itself 
with a broad and diverse network of interfaith peace groups that are its 
transnational public forum’ (Poethig 2002: 28). 


Conclusion 


In this chapter we examined the role of religion in conflicts, conflict 
resolution and peace-building. Regarding conflict, we saw that inter- 
religion tensions and competition were often implicated in the ‘politics 
of identity’. In the second half of the chapter we turned to the role of 
religious individuals and faith-based organisations in conflict resolu- 
tion and peace-building in three countries: Mozambique, Nigeria and 
Cambodia, involving respectively a Roman Catholic NGO (Mozambique), 
Protestant and Muslim religious and community leaders (Nigeria) and 
the efforts of a Buddhist monk, Maha Ghosananda, in Cambodia. 
While the contexts, issues, and religious faiths and actors differed from 
country to country, the common factor in each case was that while 
religious causes of conflict receive much public attention, religious 
peacemakers’ efforts in conflict resolution and peace-building tends to 
get much less attention and publicity (Smock 2004; Appleby 2006). 
Research indicates, and this chapter would underline, that religious 
faiths typically encourage members to work towards resolving conflicts 
and develop peace (Bouta et al. 2005). This is reflected in the fact that 
growing numbers of religious organisations seem to be looking for 
opportunities to promote peace, including in circumstances where 
religion itself is seen to contribute to conflict, such as in Nigeria and 
Cambodia (United States Institute for Peace 2003). 

Overall, the hope is that, as a result of increased public recognition 
and support and development of more effective peacemaking strate- 
gies, the conflict resolution and peacemaking skills of faith-based 
organisations and religious individuals would develop further in order 
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to achieve undoubted potential. Peacemaking ability is likely to 
develop in this way when, acting under the auspices of a religious 
group, individuals and groups are seen as reflective of a high moral 
standing, credibility, and stature, to the extent that they can be 
regarded by all apolitical or neutral in conflict situations. However, 
peacemaking should not only be about short-term building of peace, 
but should in addition aim to develop restorative justice and/or the 
establishment of what are considered ‘right relationships’ between 
formerly conflicting groups through acknowledgement of each other’s 
position and accountability of those acting on behalf of religious com- 
munities. In some cases, faith-based organisations may enter a conflict 
situation and focus primarily on trying to resolve its immediate mani- 
festations while not looking as closely at the structural problems that 
underlie the conflict and trying to work towards addressing important 
background issues that make conflict more likely. 

Finally, there is the question of how to prevent conflicts developing 
in the first case. While there are some organisations involved in 
conflict prevention, there is generally insufficient attention paid to this 
crucial factor. There is a relatively ineffective United Nations’ early 
warning and prevention programme in existence. Overall, faith-based 
organisations have not yet been that successful in conflict prevention. 
More effort needs to be made in studying ways to improve attempts to 
defuse conflict before it breaks out. 


4 


Economic Growth, Poverty and 
Hunger 


We have the opportunity in the coming decade to cut world 
poverty by half. Billions more people could enjoy the fruits of 
the global economy. Tens of millions of lives can be saved. 
The practical solutions exist. The political framework is estab- 
lished. And for the first time, the cost is utterly affordable. 
Whatever one’s motivation for attacking the crisis of extreme 
poverty — human rights, religious values, security, fiscal pru- 
dence, ideology — the solutions are the same. All that is needed 


is action (UN Millennium Project 2005). 


The fight against world poverty will only be successful if it is 
based on the political will and capacity of ‘self help’ - the 
efforts of poor countries to establish peace, the rule of law, 
and good governance at home and unlock the creative ener- 
gies of their people. It requires investment, not least in human 
capital and healthy integration into the global marketplace 
(Horst Kohler, IMF managing director, address to a conference 
of US and Canadian Catholic Bishops, Washington, DC, USA, 


29 January 2002). 


Governments, United Nations (UN) IFIs, including the World Bank and 
the IMF, and secular development agencies have worked on the issue 
of poverty alleviation over the years. Yet the fact remains that at least 
one in six of the world’s people are still living in abject poverty. Over 
time, it has become clear that whether on their own or collectively 
these entities do not have all the answers to achieve desired poverty 
reductions and associated improvements in living standards in the 


developing world. 
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The quotations above reflect both a growing desire to build up 
partnerships involving the private sector, NGOs and the religious 
world as well as realisation that achievement of the MDG centring on 
eradication of extreme poverty and hunger by 2015 will be highly 
problematic. A starting point is to ascertain what is meant when 
talking about ‘poverty eradication’. While the claim of all develop- 
ment policies is to seek to reduce and eliminate poverty in the 
medium and long term, when discussing what poverty actually 
means, different ideas often arise as to its meaning. This is because 
poverty is a complex, multi-dimensional phenomenon with diverse 
characteristics. 

Defining poverty and measuring it are controversial issues. In the 
development literature, poverty was for many years defined primarily 
in terms of a lack of income (in money or in kind) necessary to ensure 
access to a set of basic needs (source). Over time, the concept of 
poverty was extended to include not only a lack of income, but also 
absence of access to health, education and other services. More 
recently, the definition of poverty has expanded further, to include 
various factors, including powerlessness, isolation, vulnerability, and 
social exclusion (source). The result is that poverty is now a multi- 
dimensional phenomenon. It can be defined as the ‘inability of 
individuals to ensure for themselves and their dependants a set of 
basic minimum conditions for their subsistence and well-being in 
accordance with the norms of society’ (PARPA 2001: 11). 

This chapter focuses on the MDG of eradication of extreme poverty 
and hunger. It highlights that these have been goals of a variety of 
development agencies for decades but success has proved to be elusive. 
It argues that to achieve these goals it would be necessary to undertake 
reforms at both international and domestic levels. Third, there is a 
great need for coordinated relationships between secular development 
agencies and faith-based organisations active in this area; work- 
ing together there is more likelihood of success that working apart. 
Finally, we examine the work of faith-based organisations from the 
Christian, Buddhist and Muslim traditions, active respectively in India, 
Cambodia, and parts of Asia and Africa. The overall conclusion is that 
there is untapped potential in working towards eradication of extreme 
poverty and hunger in the developing world, but it would be a grave 
mistake to expect that faith-based organisations on their own can 
effect needed changes. What is required are more robust and effective 
partnerships between secular development agencies and faith-based 
organisations to have a greater likelihood of success. 
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Announced in 2000, the eradication of ‘extreme poverty and hunger’ 
was the first of the eight MDGs announced. It was hoped that they 
would be achieved by 2015. Yet, when governments met in early 
November 2006 in order to assess the extent of progress made in 
achieving the goal of a 50% cut in food hunger by 2015, there was a 
serious lack of progress to report. Data released contemporaneously by 
the UN’s Food and Agriculture Organisation (FAO) indicated that there 
had not been a reduction as planned — but in fact an increase of more 
than 25 million chronically undernourished people during 1996-2006 
(www.fao.org/). As a result, there were 850 million such people, 
more than 13% of the global population of 6.5 billion. According to 
Mulvany and Madeley (2006), this was ‘testament to how current 
global policies, far from working, are consigning the hungry to stay 
hungry’. Failure to achieve progress on this issue, according to an 
NGO, World Forum for Food Sovereignty, was not due to a lack of but 
too much political will. The Forum pointed to ‘advances of trade liberal- 
isation, industrial agriculture, genetic engineering and military dom- 
inance’, claiming them to be the chief causes of the growing problem 
of hunger and poverty in the developing world (‘Final Declaration of 
the World Forum on Food Sovereignty’ 2001). 

According to a recent report, there are four main factors to blame 
for this situation: (1) growing power of transnational corporations, 
(2) diminishing land and water resources, (3) climate change and 
deforestation, and (4) the impact of free market, neo-liberal economic 
policies (Pimbert et al. 2005). 

First, the report points out that in recent years small numbers of 
multinational corporations have acquired control over the world’s food 
system. These TNCs control not only seed, livestock and agrochemical 
industries but also transport, processing and retailing; and in the 
process they take a large and growing share of the price paid by 
consumers. The result is that farmers around the world — including the 
developing world — are compelled to accept falling farm gate prices. 
Some, as a result, face bankruptcy (Pimbert et al. 2005: 2). 

Second, diminishing land and water resources around the world 
exacerbate both hunger and poverty. The situation is made worse by 
the apparently uncontrolled appetite for industrially produced live- 
stock, typically fed on grains and starchy vegetables, a process that uses 
millions of hectares of land that could be used for food production for 
humans. In addition, huge areas of land in developing countries - 
employed for intensive farming in the post-1960s ‘green revolution’ 
are now poisoned by pesticides; and some are also salinised by poor 
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irrigation. The consequence is that yields are stagnating or falling, 
while pressure mounts to convert land to produce biofuels for the 
affluent (Pimbert et al. 2005: 15, 34). 

Third, environmental catastrophes — including climate change and 
deforestation — are the main causes of both lower rainfall and drought 
in many parts of the developing world. These factors can fundamen- 
tally affect the ability of small farmers in the developing world to 
produce sufficiently for their own needs. This has become a major 
problem for food production. The problem is caused by less frequent 
yet inordinately heavy rainstorms, with declining numbers of trees 
causing erosion, reducing soil quality and producing meagre harvests 
(Pimbert et al. 2005: 21). 

Finally, Mulvany and Madeley (2006) state that ‘free market, neo- 
liberal economic policy has encouraged and justified the elimination of 
small-scale food producers’ in the developing world. Often, the FAO 
claims, such ‘farmers and indigenous peoples are seen as “residues” of 
history —- people whose disappearance is inevitable. Throughout the 
world, small farmers, pastoralists, fisherfolk and indigenous peoples are 
increasingly being displaced’. 

In summary, efforts to decrease hunger in the developing world seem 
to be fighting a losing battle against increasingly powerful MNCs, 
falling amounts of land and water resources, climate change and defor- 
estation, and the impact of free market, neo-liberal economic policies. 


Secular development and faith-based organisations 


Long marginalised or ignored, issues of spirituality and religion have 
had a hard time trying to influence development theory and practice. 
For a long time after World War II, secular worldviews were the founda- 
tion of conventional development understandings and policy. Over 
time, however, it became clear that there was no evidence to support the 
view that religion would wither away as a result of modernisation and 
economic development and that a novel rationality would everywhere 
conquer ‘primitive’ superstition and backward religious worldviews. 

Yet we have already noted that religious beliefs are central to the 
lives of most people in developing countries. While religious teaching 
and practice have diminished in significance in the North, they con- 
tinue to influence the worldview of those living in the poverty-stricken 
nations of the South. It is thus important to consider the ways in 
which religion can help as well as poverty alleviation for poor people 
in the developing world. 
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To what extent can faith-based organisations play a meaningful role 
in helping achieve eradication of extreme poverty and hunger? On the 
one hand, religion is increasingly recognised as a potentially or actu- 
ally important factor when thinking about how to improve develop- 
ment outcomes in the developing world - and there is no reason to 
presume that a potential role in poverty alleviation would not form 
part of its concerns. On the other hand, however, it is not realistic to 
expect that faith-based organisations on their own could deal with 
serious development shortfalls, including the problem of poverty and 
hunger. To achieve this, what is required are basic policy changes — not 
so much in specific sectors or in the identification of new policy instru- 
ments — as in the way in which both development and its implementa- 
tion are considered. In particular, most religious individuals and 
faith-based organisations would probably contend, the concept of 
human development should be placed at the top of the development 
agenda rather than being considered, as often appears to be the case 
now, as an add-on to the ‘really important’ task of economic develop- 
ment. This would require in many developing countries where state 
faculties are often weak or even non-existent for some people, a 
rethinking of the very notion of policy implementation via the state 
and secular development agencies. In extreme cases, that of state weak- 
ness or collapse, it is impossible to apply development policy in the 
conventional sense. There is a growing number of ‘failing’ or ‘failed’ 
states in the developing world, including such countries as Afghanistan, 
Iraq, Somalia, Liberia and the Democratic Republic of Congo (Thtirer 
1999). Such polities cannot realistically be revived by the techniques 
currently being used; instead they require new thinking about poverty 
alleviation and development more generally. External powers - for 
example, British troops in Sierra Leone, instrumental in rebuilding the 
state after that country’s civil war ended in 2002 - can play a vital role 
in facilitating state strengthening. Yet the task of political, social and 
developmental reconstruction should primarily be internal projects, 
involving local people and their representative organisations — includ- 
ing religious entities — rather than being planned and implemented by 
external personnel. 

Of course, not all states by any means in the developing world are 
failed or even failing states. Yet, in numerous countries in the develop- 
ing countries power is now fundamentally fragmented, often finding 
its main expression in social networks, including those expressing 
various religious ideas. The consequence is that in some develop- 
ing countries, development issues, including poverty and hunger 
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alleviation strategies, can usefully be considered in relation to social 
networks rather than via formal - usually state — bureaucracies alone. It 
is important to stress however that policy-makers should not regard 
societal networks as development panaceas; they are not simple substi- 
tutes for effective bureaucracies and should in some cases be seen as 
potentially capable of carrying some developmental responsibilities. 
This is because they are not professional state or development agency 
bureaucracies but networks motivated by different criteria, with differ- 
ent norms, beliefs and values, derived from religious origins and foun- 
dations. If it was a question of simply approaching leading figures in 
religious networks with a developed, non-negotiable policy plan, com- 
plete with budget, then ineffective implementation would be a likely 
outcome. This might be because of the potentially corrupting influence 
of external injections of funds, perhaps serving to undermine a pre- 
viously functioning network based on other values. Instead, external 
secular development experts and their fund holders need to carefully 
build relationships over time with network members, moving forward 
consensually to focus on shared development concerns, including 
poverty alleviation and eradication. In this way, ideas, plans and pro- 
grammes could emerge consensually over time, with their foundations 
in a high degree of social trust among those taking part. The task could 
be facilitated in regard to developing partnerships focusing on poverty 
alleviation in the developing world because the topic is of central 
concern to the world religions we focus upon in this book: Islam, 
Christianity, Hinduism and Buddhism. 

Unfortunately, however, international development bureaucracies 
tend to have at least three major characteristics working against 
such an outcome.! First, development agency personnel, like other 
officeholders, may regard the size of the budgets they administer as 
linked to their overall prestige. As a result, such people may prefer to 
administer larger budgets - which may run into millions of dollars — 
compared to those that ‘only’ runs to the thousands. In other words, 
an administrator with a smaller budget is likely to derive correspond- 
ingly less prestige from the task at hand. Yet, in many developing 
countries relatively small amounts of money are often preferable to 
bigger sums — not least because smaller sums may be easier to adminis- 
ter and actually achieve better results compared to large sums that can 
induce wastage or corruption. This is because in the developing world, 
societies have different textures to Western ones and, as a result, are 
not amenable to the same manner or using the same techniques 
(CGAP 2004). 
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The second problem is that desk officers or unit directors based in 
Western capitals (or even in major population centres in developing 
countries) may not have much time or desire to spend lengthy periods 
of time getting to know key members of local religious networks, nec- 
essary to develop the high levels of mutual trust from which comes the 
collective ability to develop crucial ideas (Gervais 2004). Until recently, 
on their own admission, IFIs such as the World Bank and the IMF had 
remarkably little contact with the worlds of faith and with the people 
who worked in that world, whether globally, nationally or locally. 
But if we are serious about improving development outcomes in the 
developing world, starting with poverty alleviation, it is necessary for 
Western officials to change quite fundamentally their modus operandi. 
To achieve better development outcomes, including poverty allevia- 
tion, they need to develop genuine long-term partnerships with rele- 
vant religious figures in their networks. The starting point in what is 
necessarily a time-consuming and fragile process of trust-building 
is that of representation, with secular and religious actors working 
together as equal partners, reflecting the developmental importance of 
the latter. Throughout the developing world various religious entities 
own land, provide services such as healthcare and education, help poor 
people in need, care for orphans and disabled people and support 
income generating activities by farmers, fisherfolk and slum dwellers 
(Olsson and Wohlgemuth 2003: 157-8). 

It remains the case, however, that governments in many developing 
countries are unwilling to work closely with religious entities in pursuit 
of development goals -— despite the fact that they often make 
significant — if unsung — contributions towards, for example, provision 
of health and education services. Explaining this state of affairs neces- 
sitates a focus on various political factors. For example, governments 
may prefer in some cases to operate with one religious tradition in 
preference to others or, alternatively, to adopt a secular agenda that 
rules out the possibility of working with faith groups at all (WFDD 
2004). The issue is complicated further by the fact that while many 
religious organisations claim to be politically neutral, this may not be 
true in practice — often because of sometimes complex relationships 
between faith-based groups and government, including religious 
groups that may act as significant sources of political opposition to 
incumbent regimes. In addition, while religions have many positive 
insights to contribute, they may at times cause people to hold world- 
views that are inimical to ‘standard’ — that is, secular — ideas of what is 
appropriate for social and economic development (Thomas 2005). 
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The overall consequence is that faith-based organisations’ develop- 
ment work, including poverty alleviation, has long been ‘invisible’ to 
IFIs’ development teams on the ground. Faith-based entities are rarely 
featured in project analysis and documentation, general institutional 
vocabulary, research agendas, dialogue with countries, speeches, and 
internal staff training. Even today, with the partial exception of the 
World Bank with its WFDD initiative, it is unusual to find faith issues 
mentioned consistently or prominently in development agency litera- 
ture or websites. It would be incorrect to claim however that secular 
development agencies always ignored the developmental work of reli- 
gious entities. But it would be more accurate to say that interactions 
typically involved specific individuals and were often both irregular 
and transient; as a result, they were not institutionalised. Neglect was a 
result either of a lack of familiarity about what faith-based organisa- 
tions do, of preconceptions about the differing roles of the latter com- 
pared to secular development agencies or a consequence of specific 
suspicions and assumptions that faith-based organisations’ goals were 
fundamentally different to those of secular agencies’ development 
objectives. In short, regular, meaningful consultation with faith-based 
groups in the developing world was not easy for IFIs and secular devel- 
opment agencies more generally. 

This is not to imply that alone or together faith groups have the ulti- 
mate solutions to poverty and hunger eradication. But it is to suggest 
that ‘structures of belief, practice and institutional organisation that 
exist in the name of religion are perhaps some of the least appreciated 
variables in the development process’ (Pawlikowski 2004: 17). 


Spiritual capital and development: problems and prospects 


A further issue that often separates international development bureau- 
cracies and religious development networks is the issue of what devel- 
opment is for. The former will think primarily of development in terms 
of economic development, necessary to meet material needs, measured 
perhaps through growth in the Gross National Product (GNP). The 
latter will ask: Is that all there is to development? Can economic 
growth capture the concept adequately? While most religious tradi- 
tions would accept that development should conceptually include only 
material progress, they would also council that this should not be at 
the expense of its social and cultural dimensions. Dahl offers the 
example of conventionally developed societies that invariably have an 
effective legal system developed over a long period as a result of legisla- 
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tive action and judicial elucidation. But this is rarely judged by econo- 
mists to be ‘a capital asset and included in national accounts, despite a 
very high human investment and replacement cost. Because develop- 
ment has such social dimensions, each society must define develop- 
ment in its own terms to reflect its underlying culture, values and 
goals’ (Dahl 1998). 

This is where the issue of ‘spiritual capital’ comes in — when thinking 
about what development is. Lillard and Ogaki characterise spiritual 
capital ‘as a set of intangible objects in the form of rules for interacting 
with people, nature, and spiritual beings (God, gods, buddhas, angels, 
evil spirits as believed to exist by individuals and in different religions) 
and believed knowledge about tangible and spiritual worlds’. The result 
is a body of rules and knowledge that is used to administer and direct 
behaviour between, on the one hand, individuals and, on the other, 
between a person and the natural world. This definition highlights 
how ‘spiritual capital is conceptually distinct from physical, human, or 
social capital because the payoff to spiritual capital includes returns 
that accrue in both the near term and in the long term - possibly even 
after death’ (Lillard and Ogaki 2005: 1). 

This makes it clear that in most if not all religious worldviews, the 
concept of development is more than a perception of the desirability 
of using a series of ‘rational’ economic, political, and social actions to 
achieve material progress. It is also fundamentally about a concern 
with redemptive hopes and expectations. As Peter Berger points 
out in Pyramids of Sacrifice (1975), development is also a ‘religious 
category’. This suggests that even for those unfortunate people living 
most precariously, with a serious lack of expectation of improving 
their material quality of life, the concept of ‘development’ is not 
bounded only by a desire to achieve better material conditions in the 
here and now. Instead, for such people, most of who will be religious 
in the developing world ‘development’ involves a clear vision of 
redemptive transformation. This sense of spiritual capital is founded 
on an understanding that all resources are entrusted to people. As a 
result, both individuals and groups are called upon to preserve 
and develop a wealth of resources for which they are accountable 
here and later and which endowments must be managed. Thus, 
spiritual capital is about this entrustment of responsibility and a 
care for the creation it exhibits. ‘Within various religious traditions, 
creative obedience or norms in economic activities are one primary 
way for adherents to acknowledge and demonstrate faith’ (Malloch 
2006). 
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From the context of this frame of reference, economic development 
is part of a wider process by which individuals and groups work 
together, galvanised by a concern to care for and use wisely resources 
necessary to sustain and enhance life — that is, ‘development’. In such a 
view, ‘economic development’ is centrally concerned with how gifted 
resources are managed creatively by custodians whose activities are 
guided by faith commitments. The result is that desirable and authen- 
tic economic growth is bounded and informed by various factors. 
Derived from religious worldviews, these involve the application of 
normative rules and principled habits and practices that unavoidably 
take into consideration peoples’ preservation needs — that is, physical, 
mental, social, cultural and spiritual demands — but not at the cost of 
unacceptable environmental degradation. This conception of spiritual 
capital is regarded as of such importance to religious worldviews that it 
has been called ‘the third or missing leg in the stool which includes its 
better known relatives, namely: human and social capital’ (Berger and 
Hefner 2003). 

In summary, it is clear that there is not one set of religious princi- 
ples that regulate any given economic polity. On the other hand, all 
religious peoples, regardless of to which faith they adhere, make indi- 
vidual and collective choices whereby personal faith is a highly impor- 
tant factor. The implication is that spiritual capital is a useful concept 
and an important idea within the wider context of economic develop- 
ment. It has however often been overlooked in modern theories of 
development. In addition, as they live close to the poor, faith-based 
organisations in the developing world are often in a good position to 
offer practical advice in relation to the interaction of social capital 
with wider development concerns. As a result, they can positively 
influence the substance of development. For example, a faith-based 
approach towards the provision of social services can emphasise 
human dignity, involving a wider focus on policies and practices that 
involve compassion, solidarity, participation and self-confidence. The 
inference is that for faith communities development must essentially 
include not only the material and economic but also spiritual and 
social dimensions of life. ‘A relationship with the divine, that has con- 
sequences for individual as well as communal life, is of central impor- 
tance to many people living in developing countries and influences 
how people choose to live their lives. Religion is not confined to the 
church or the mosque but spills over into all areas of life from family 
relationships to employment choices’ (World Faiths Development 
Dialogue 2004: 1). 
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International development policies: lack of concern with 
spiritual issues 


Many faith groups would contend that secular economic development 
programmes are not developmentally plausible, even within their own 
‘rational’ terms of reference. To improve things, they would need to 
incorporate other important - spiritual, cultural, political, social and 
environmental — dimensions of life (Tyndale 2004: 3-4). Given this 
concern, it will come as no surprise to learn that for faith-based organ- 
isations the MDGs, including poverty and hunger eradication, are nec- 
essarily part of a broader context. Faith-based organisations will have 
important questions: How is poverty defined? When we think about 
development, what kind of development do we have in mind? Can 
development in the developing world come about without sustained 
international actions? The late pope, John Paul II, was well aware that 
the problem of poverty alleviation could not be solved by activities 
within developing countries alone; they would also require fundamen- 
tal international commitments. Pope John Paul Is encyclical, 
Sollicitudo Rei Socialis, pointed to what he regarded as necessary inter- 
national reforms - covering world trade, monetary and financial 
systems — that would be crucial steps in a wide campaign of poverty 
alleviation. In addition to the Pope, other influential religious leaders — 
such as the Dalai Lama and the former Archbishop of Canterbury, 
Dr George Carey — have also added their voices to demands for change. 

Many faith-based organisations are said to regard the World Bank, 
the IMF and other secular development entities as ‘large, difficult to 
understand, arrogant, driven above all by an agenda to create, and 
even concentrate, wealth, and removed from daily issues’ (Marshall 
2005a). Perhaps even worse, they are also often seen as centrally con- 
tributing to serious social and economic problems in the developing 
world. Such concerns can lead to problematic relationships, with 
specific issues leading to a deepening sense of tension, including: 
advice to governments in Africa, Asia and Latin America on managing 
their overall finances, especially the issue of growing international 
indebtedness; financial crisis management; and how to deal with 
often larges, relatively unproductive and often poorly managed public 
sectors. In recent years, both the World Bank and the IMF are seen as 
inextricably linked to state policies that reduced subsidies to the poor, 
brought in or effected sometimes onerous taxation regimes, leading 
to: deep cuts in social programmes, reductions in state employment 
often through selling of state-owned enterprises, cut the money 
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available for welfare, including health and education, projects, pri- 
vatisation of service provision, especially water, and, finally, under- 
mined or did away with barriers erected to protect local farming and 
industry from ‘unfair’ external competition and subsidies (Haynes 
2005b). 

Such IFI-endorsed development programmes contributed to 


a growing sense of awareness that while the global move towards 
free trade, market economies and modern technologies has brought 
rapid economic growth and many benefits, it has also been respon- 
sible for sowing the seeds of economic, technological and social 
imbalance [the] world over. Redressing this imbalance will require 
radical changes in our present mind-set and policy frameworks. The 
state and all other sections of civil society must engender a new 
paradigm of values, which will ensure an ethos of greater sharing 
and co-operation (Kurien 1996: 2). 


Kurien is referring here to what is generally agreed among secular 
development analysts and religious leaders to be a generally disap- 
pointing outcome to internationally devised development programmes 
applied in the developing world from the 1970s. During this time 
dozens of developing countries adopted economic liberalisation 
policies due to serious economic problems they were experiencing. 
These included: balance of payments crises; instability or collapse of 
national currencies; high or very high rates of inflation; insupportable 
fiscal deficits; and intolerable levels of international indebtedness. 
These developments were typically preceded by periods of economic 
stagnation and/or declining rates of economic growth, leading to 
growing unemployment, worsening poverty and, in many cases, political 
instability. 

Such policies were primarily focused in what were known as SAPs, 
following pressure from Western governments, the IMF and the World 
Bank (known as ‘the Washington consensus’). Economic liberalisation 
and reducing the state’s economic — and hence developmental — role 
became a uniform condition for the receipt of continued or new exter- 
nal economic assistance. Policies had several aims. Collectively they 
sought to encourage at home improved fiscal and monetary discipline, 
lower inflation, and reforms leading towards market economies and, 
internationally, free(er) trade, improved capital flows and better 
economic cooperation between developing countries. Measures 
adopted included: national currency devaluation, interest rates rises, 
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decreasing the availability of credit and cutting government spending. 
In summary, to achieve these goals, the following key steps were judged 
to be necessary: 


e Cut government spending, including health and welfare 
expenditures; 

e Slash wage levels and severely constrain wage rises in order to 
reduce inflation and make exports more competitive; 

e Expand the role of the private sector through privatisation of state 
assets; 

e Liberalise foreign trade; 

e Loosen control of capital, capital movement, and money markets, 
including the lifting of restrictions on foreign investment; 

e Agricultural and industrial production shifted from food staples and 
basic goods for domestic use to commodities for export; 

e Protect weaker sectors of society by strengthening social safety nets 
(Brecher and Costello 1994: 56-7). 


These adjustment prescriptions were primarily designed by the IFIs, 
encouraged by rich Western countries and implemented by debtor 
governments — typically without popular debate or civil society par- 
ticipation. Yet associated reforms often had profound consequences 
for people, especially poor people, in the developing world. Stories 
from around the developing world highlight a consistent theme: 
conditions for many people living in poverty and suffering under 
injustice and discrimination became worse as a consequence of these 
measures (Religious Working Group on World Bank and IMF 1997). 
Recent research backs up such impressionists conclusions, with agree- 
ment that in most cases, SAPs led to (1) more, not less poverty in 
many developing countries, (2) economic ‘progress’ for some; but 
this occurred in a numerically small number of countries (typically 
with large populations and unusual appeal for foreign investors, such 
as China and India). But even in the ‘successful’ cases, most people 
were not actually better off and indeed many were actually poorer 
than before (Haynes 2005b). 

In summary, enforcement of cutbacks, privatisation, and liberalisa- 
tion of capital were uniform conditions imposed to receive continued 
foreign aid. Yet the precise ways adopted to protect weak and vulner- 
able sectors of society were often left rather vague, and rarely 
enforced to an extent that would permit them to offset growing 
inequalities. In summary, SAPs were externally-imposed, yet seriously 
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flawed development strategies that often undermined the already 
weak developmental position of many poor people. As a result, there 
were widespread calls to reform SAPs, tame financial markets, ‘upsize’ 
the state, and ‘downsize’ the single global market (Held and McGrew 
2002; Pettifor 2003). 


Case studies: The National Forum of Fishworkers (India), 
Santi Sena (Cambodia), and the Aga Khan Development 
Network (Pakistan and Kenya) 


Faith-based organisations in the developing world run a variety 
of poverty-related programmes. In recent years, numbers of such 
programmes have increased, partly in response to what are widely 
seen as increased inequalities and injustices stemming from the inter- 
national policies described in the previous section. While their focus 
is wide, they may include: primary healthcare and education, rural 
savings and credit, natural resource management, development of 
physical and productive infrastructure, increased agricultural produc- 
tivity and development of human skills. What they also have in 
common, at least rhetorically is a significant concern for community- 
level participation and decision-making. Such programmes also claim 
to want to encourage people in participating communities to increase 
their confidence and competence. They also want to promote the 
idea of informed choices for participants, giving them the confidence 
to choose from a range of appropriate and available options for sus- 
tainable, equitable development so as to be able to influence their 
own development futures. Our case studies - drawn from Christian, 
Buddhist and Islamic examples from Asia and Africa — suggest that 
the most effective way to organise communities in a sustainable 
manner is around economic activities. This is because they respond 
best to poor people’s most pronounced and immediate priority: 
improvement in economic and developmental position. Such initia- 
tives can also provide a constant stream of benefits that encourage 
people to remain organised and contribute towards the provision of 
services, crucial to health and education improvements. In addition, 
the case studies highlight what can be regarded as common religious 
precepts that inform what these groups do, almost irrespective of 
the religious tradition from which they emanate. Finally, while such 
faith-based poverty alleviation strategies can be important they are 
in no way a substitute for state-led and funded programmes and 
policies. 
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The National Forum of Fishworkers, India 


The National Forum of Fishworkers (NFF) was founded in the South- 
western state of Kerala in the early 1970s. Its inspiration was drawn 
from Christian ideas of liberation, which initially gave vision, energy 
and hope to the organisation’s members. Over time, however, the NFF 
expanded its membership to welcome Muslims and Hindus. It became 
a secular organisation, open to people of any religion or none. As a 
result, the NFF exhibited what might be called a ‘secular spirituality’, 
going beyond any particular religious faith, which provided the subse- 
quent driving force behind the NFF’s development. Over time, the NFF 
has made a significant contribution to development for fisher commu- 
nities in Kerala. It did this by acting as a medium for the formation of a 
secular movement of fisher people that led to some important material 
improvements. 

More than 80% of India’s billion people are Hindu. Kerala has an 
old Christian tradition dating from the arrival of Jesus’s apostle, 
St Thomas, in the 1* century CE. Although only 2.5% of India’s total 
population is Christian, in Kerala the proportion is nearly five times 
as high: 12% of Keralans are Christian, and in the fishing villages of 
the state’s southern tip Christianity — especially Catholicism — is the 
dominant faith (Embassy of India n/d).” 

There was a great deal of debate within the Catholic world in the 
early 1960s which eventually led to the Second Vatican Council 
(‘Vatican II’; 1962-65) that called for Christians to become more 
socially and politically aware and active. In some sectors of the Church 
this led to the adoption of what was known as a ‘preferential option 
for the poor’. Bernard Pereira, then Bishop of the Latin Catholic 
Church in Trivandrum, Kerala, was inspired by this debate. He was 
especially concerned with the poverty of the fishing communities in 
his diocese. He responded with an innovative project in 1961: founding 
a model fishing village, called Marianad, 25km north of Trivandrum 
on an unoccupied expanse of land. ‘Low cost housing was constructed 
and little by little the poorest families of the area started to arrive’ 
(Tyndale n/d: 3). Once the village was established, foreign Christian 
volunteers were invited by the Bishop to work on the project. The aim 
was to develop the village community according to clear principles 
founded in the belief that grassroots participation was crucial for its 
health. As a result, all adult village inhabitants had the opportunity to 
participate in decision-making (Abraham 1996). It is important to note 
however that not all welcomed this innovative model of village 
democracy. In particular, ‘the increasing confidence of the fisher 
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people was not always appreciated by the more conservative clergy of 
the diocese’ (Tyndale n/d: 3). This suggests that NFF views about liber- 
ation and empowerment were not uniformly adopted among Kerala’s 
Christians for two main reasons: first, there were diverse political opin- 
ions that had little to do with religion per se. Second, it was also a ques- 
tion of how different Christians understood and put into practice their 
Christian faiths. 

Over time, the specifically Christian liberation theology foundations 
of the NFF were augmented by the introduction of members from 
other religious traditions. There was, however, a continued under- 
standing that to accomplish overall societal development it was 
necessary to liberate poor and oppressed people from structural 
relationships of domination and subservience that combined to 
perpetuate their poverty and their oppression. As the Bible puts it: 
‘The exaltation of the humble and the meek may be concerned with 
putting mighty individuals down from their seat’ (Luke 1: 52). 
Supporters of this interpretation of Christ’s gospel have faith in the 
power of God, working through the medium of ordinary people, to 
transform the world into a place in which none is excluded but where 
everyone from the highways and byways is invited to the feast (Luke 
14: 12-24). Believing in this interpretation of Christ’s gospel it would 
be inconsistent to accept the inevitability, still less the desirability, of 
economic policies and outcomes that work to accumulate both wealth 
and power in the hands of a few. In short, the ideas of Christian liber- 
ation theology that underpinned formation of the NFF over three 
decades ago developed over time to become a principle shared by all 
members regardless of whatever religious tradition they came from. 
This led to the view that it was important ‘to try to change the way 
the world is ordered in the interests of the powerful as a whole’ 
(Tyndale n/d: 9). 

In conclusion, our brief focus on the NFF in Kerala highlights the 
importance of Christian liberation theology, especially the significance 
of giving power to those who are powerless. The key issue is the belief 
that for poverty reduction strategies to be effective it is necessary to 
enable people, as far as possible, to make their own choices about 
matters that affect their lives. Both the overall aims of the NFF and the 
way that the organisation worked were significantly affected by these 
principles. There was a pronounced emphasis on training, although 
money was in short supply, while there were consistent efforts to 
encourage women to achieve and retain decision-making positions 
(Abraham 1996). 
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Finally, people of other religions or of course none may well share 
many of the values highlighted above as characteristic of Christian lib- 
eration theology and as such of importance for development strategy 
including poverty alleviation. NFF members from other religious tradi- 
tions, including Hindus and Muslims, would necessarily identify with 
the view that ‘development’ is centrally concerned with, first, making 
possible that people have the wherewithal to sustain or increase their 
livelihoods by working collectively with other people and, second, 
being concerned with the environmental impact of what they do to 
acquire their living, in this case, fishing. In addition, given that both 
Hinduism and Islam have strong traditions of sharing with the poor, 
then it is unsurprising that they would share spiritual motivation in 
this regard that more generally highlights the inspiration and power to 
be found in all three religions: Christianity, Islam and Hinduism. 


Santi Sena, Cambodia 


Like the NFF in Kerala, Santi Sena’ is a faith-inspired NGO. Whereas 
the NFF draws on liberation theology with roots in a particular inter- 
pretation of Christianity, working in Cambodia, a primarily Buddhist 
country, Santi Sena draws on Buddhist norms, beliefs and values to 
engage in socio-economic work that aims to alleviate poverty and 
increase popular well-being. A senior Buddhist monk, the Venerable 
Nhem Kim Teng, head of the Prey Chlak Pagoda in Svay Rieng 
province, established Santi Sena there in April 1994. Santi Sena was 
founded in two problematic contexts: first, Cambodia’s attempt to 
recover from a situation of disorder and horrible social anarchy when, 
encouraged by UNTAC (the United Nations Transitional Authority in 
Cambodia) the government sought to improve human rights and, 
second, the associated necessity of trying to deal with a worsening 
problem of widespread poverty as a result of earlier political and 
economic developments. 

Much of Svay Rieng province borders Vietnam. Comprising nearly 
700 villages it is a poverty-stricken and economically weak area, with 
most local people involved in rice farming but only managing to 
collect one annual harvest. As a result, farms tend to be poor, with 
each hectare capable of producing an average of only about 800kgs. 
Lacking access to much in the way of natural resources, most local 
people do not have alternative or additional sources of income to 
augment their earnings. Consequently, many people travel to sur- 
rounding population centres, where some find work as poorly paid 
wage labourers, while others beg for food in neighbouring Vietnam 


118 Religion and Development 


(Venerable Nhem Kim Teng n/d)). Svay Rieng province drew the atten- 
tions of Santi Sena as a poverty-stricken part of the country that might 
benefit from a Buddhist approach to poverty alleviation. Seeking to 
solve these problems in an effective and sustainable way, it became 
clear to the Venerable Nhem Kim Teng that outsiders could not effec- 
tively resolve Cambodia’s developmental shortfalls. Rather, it was 
imperative to seek to enable and empower local people so they could 
identify, prioritise and solve their own problems. The plan was that 
they would seek to accomplish this by better use of existing resources 
and by employing underused potential in pursuit of development 
activities through use of self-help methods inspired by Buddhist princi- 
ples and practice. While this approach had undoubtedly been 
influential in the past in Cambodia, the disruption of the Khmer Rouge 
period and its aftermath in the 1970s and 1980s had significantly 
undermined its potential for development-orientated activity capacity, 
including poverty alleviation (Venerable Nhem Kim Teng n/d). 

Santi Sena’s philosophy has its origins in the Buddhist belief that 
‘development’ is invariably ‘human development’ whose target is nec- 
essarily and primarily poorer people. To assist such people to provide 
opportunities for themselves and their communities, Santi Sena 
believed that the long-term goal of being independent from outside 
support was a priority task. To formulate a plan to achieve these objec- 
tives, the Venerable Nhem Kim Teng had long discussions with other, 
less senior, Buddhist monks and novices about what they should do for 
their supporters and how they should do it (in Buddhism, monks 
advise ordinary people and the latter should in turn resolutely support 
the former). 

Four principles emerged from the talks. The first was Sate Sappa 
Aharati Thika. That is, as every person needs to survive they must have 
access to basic needs (food, life security, shelter and society). Second 
was the principle of Attahe Attano Neath or ‘self-reliance’ (no one will 
help us other than ourselves; God will help you only if you have 
helped yourself first). Third, there was Rajadhamma or the ten ethical 
principles by which people with the means should help poorer people. 
Finally, Sanga Kich encompassed the main tasks of monks: learning 
Buddhist scriptures, advising people on how to survive in the appropri- 
ate way according to Buddhist beliefs, not damaging the environment, 
constructing a peaceful society, increasing security for those people 
who need it and conserving traditional cultural values (USAID 2005). 

Santi Sena’s development vision emerged from this discussion. 
Fundamental to its concerns was the idea that Cambodian people 
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deserved to be able to ‘live in peace, justice, social well-being and 
dignity’, in accordance with the Buddhist precept Sate Sappa Aharati 
Thika noted above (source). To realise its vision of poverty alleviation, 
Santi Sena sought to act as interlocutor between state development 
entities and local populations in Svay Rieng province in order to help 
develop community initiatives. In particular, it sought to focus on vul- 
nerable and marginalised people, of which there were several groups: 
female-headed households, homeless people, children, youth, disabled 
people, and poor farmers. Monks sought to disseminate Santi Sena’s 
vision through community outreach. 

In conclusion, Santi Sena is an example of a Buddhist-inspired devel- 
opment approach, whose main aim is poverty alleviation among the 
poorest and most deprived members of society. It aims to increase 
people’s awareness of the issues, motivate their interest in helping 
resolve them, encourage their willingness to work collectively, and 
seeks overall to assist the poverty-stricken to assist themselves. Its phi- 
losophy has firm foundations in traditional social values and Buddhist 
tenets, that are not only especially important in Cambodia since more 
than 95% of population are Buddhist but also because during the years 
of Khmer Rouge misrule Buddhism was marginalised to the extent that 
some feared for its survival in the country (Kamm 1998). 


The Aga Khan Development Network (Pakistan and Kenya) 


Unlike the NFF, active in Kerala state, India, and Santi Sena, which 
operates in Svay Rieng province, Cambodia, the Aga Khan Development 
Network (AKDN) is a transnational development organisation that 
operates in more than 20 countries.* The AKDN is closely linked to the 
Ismaili Imamat, a branch of the Islamic Shia sect.’ Bringing together a 
number of initiatives developed over the last four decades, it aims to 
‘realise the social conscience of Islam through institutional action’. 
Its main focus is poverty alleviation, working to improve the living 
conditions of and opportunities for poor people by helping improve 
levels of knowledge while reducing ignorance and disease. It comprises 
ten separate organisations, including: the Aga Khan Foundation, 
Aga Khan Health Services, Aga Khan Fund for Economic Development, 
Aga Khan Rural Support Programme and Focus Humanitarian Assistance 
(http://www.akdn.org/). The AKDN is unusual among Muslim develop- 
ment initiatives in that it stems from a tiny sect within Islam. It is, on 
the other hand, also representative of related Muslim initiatives more 
generally. Many are transnationally oriented, focus on numerous 
countries, especially in Asia and Africa, and derive their sources of 
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funding both from rich individuals and from religiously-based contri- 
butions from Muslims around the world. 

The AKDN’s main objective is to reduce rural poverty, particularly in 
resource-poor, degraded or remote environments, of which there are 
many in both Asia and Africa. It concentrates its energies and resources 
on a relatively small number of programmes of significant scale. It has 
worked to develop a model of participatory rural development that 
brings together a set of common development principles, coupled with 
the flexibility to respond to specific contexts and needs (SIPA 2006). 

As with the other faith-based NGOs that we have examined in this 
chapter, the AKDN operates on a secular basis, that is, it is not con- 
cerned about the faith, origin or gender of people it seeks to assist. 
However, AKDN’s values and ethics come from a specific religious 
tradition, Islam. It is motivated by: (1) a strong sense of compassion for 
the vulnerable in society, (2) the need for restraint in how the rich and 
powerful act, and (3) their duty to contribute to improve the quality of 
life for the unfortunate in society. Underpinning this focus is a more 
general concern with human dignity and respect and support for what 
Islam regards as God’s greatest creation, people. The inference is that 
the most pious Muslims are those people who are socially conscious 
and who accept that they must use part of their wealth, whether in 
terms of personal talent or material riches, to try to improve the lives 
of the impoverished, deprived and marginalised. In other words, those 
at the margins of existence have a moral and religious right to receive 
society’s compassion. However, the Muslim ethic seeks to discourage 
dependency as it is believed that it leads to a reduction in an indi- 
vidual’s dignity. Rooted in Muslim belief from the time of the Prophet 
Mohammed, there is a great emphasis in Islam on the importance of 
key charitable impulse: help the needy to help themselves (Nasr 1967, 
1975, 1996). 

In Islam, the key to a dignified life is an enlightened mind. This 
is symbolised in the Qu’ran’s metaphor of creation that includes 
the individual, as an object of rational quest. A relevant prayer in the 
Qur’an is: ‘My Lord! Increase me in knowledge’ (Qu’ran 20: 114). Good 
health is also regarded in Islam as a necessary component of a life of 
dignity. This is because the body is understood to be the resting place 
of ‘the divine spark’. This spark is not only gifts to people’s individual- 
ity and true nobility but also helps to bond individuals within a 
common humanity. The Qu’ran says: ‘O mankind! We created you 
from a single soul, male and female, and made you into nations and 
tribes, so that you may come to know one another. Truly, the most 
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honoured of you in Allah’s sight is the most righteous of you. Allah is 
All-Knowing, All-Aware’ (Qu’ran 49: 13). This invites people to strive 
for goodness. 

The notion of common humanity is expressed in the AKDN’s pro- 
grammes via its focus on rural savings and credit, natural resource 
management, productive infrastructure development, increased agri- 
cultural productivity and human skills development. The context of all 
these initiatives is a central concern with community-level participa- 
tion and decision-making. The overall objective is to make possible 
that community members can make informed choices from a range 
of appropriate options, all of which facilitate both sustainable and 
equitable development. To achieve this, the AKDN adopts as its central 
strategy an institutional structure at the village level. This is the 
medium by which local people can help determine what are their 
priority needs, as well as to make decisions concerning how best to 
manage common resources for the benefit of all. In addition, these 
village organisations aim to act for the community, becoming the 
interlocutor not only with government but also with other develop- 
ment partners, including NGOs and the private sector. The approach is 
said to be helpful in developing the necessary social capital to provide 
a necessarily supportive environment for improving a community’s 
material assets and, in order to engender income growth in an 
equitable and sustainable manner, to harness and direct individual 
self-interest. 

To build community assets, the AKDN not only works to improve 
community management of natural resources — including, forestry, soil 
conservation, water storage and irrigation infrastructure - but also 
building or developing basic economic needs, including infrastructural 
improvements, such as rural roads and agricultural storage facilities. To 
promote income growth, AKDN encourages improvements in agricul- 
tural productivity by introducing and developing management 
reforms, better and more productive farming methods, improved input 
supplies, marketing, land development, augmentation of off-farm 
incomes and general support of community enterprise development. 

To see whether the AKDN’s principles are put into operation in the 
field, we conclude this section with a brief look at specific poverty alle- 
viation programmes, one in Kenya and the other in northern Pakistan. 

The Coastal Rural Support Programme (CRSP) was established in 
Kwale district, on the Kenyan coast, in 1997. It was established here 
because the Aga Khan Foundation understood that shortage of water, 
insufficient and inadequate food and low incomes were combining to 
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undermine its already established primary healthcare projects. Seeking 
to draw on knowledge derived from other AKDN programmes, espe- 
cially the creation or strengthening of local community structures, 
CRSP seeks to double over a decade incomes of the poorest 60% of 
families who live in the catchment area. Overall, CRSP is a participa- 
tory rural development project with an overall community develop- 
ment strategy. It features several initiatives, including: rural savings 
and credit, management of natural resources, development of commu- 
nications infrastructures, improving farming productivity and develop- 
ment of human capacity. Responding to a community request, in 2004 
the initiative was expanded further to include a strategy to improve 
early childhood development (Canadian International Development 
Agency 2006). 

AKDN is also active in poverty alleviation in northern Pakistan, 
where 300,000 Ismailis live. Through the Aga Khan Rural Support 
Programme (AKRSP), it supports irrigation and rural development in 
the area (Nasser n/d). In recent years, the AKRSP has installed more 
than 180 micro-hydro power units in Chitral District, North-West 
Frontier Province. They provide electricity to about 175,000 people, 
who use it not only to improve the quality of lighting sources but also 
to power radio, television and various appliances, including electric 
butter churners. The value of the initiative is particularly clear when it 
is taken into account that this is a very remote and fragmented area of 
Pakistan, the Hindu Kush mountains, whose communities are far 
removed from conventional electricity supplies. Until the initiative, 
they were compelled to use smoky and unreliable pinewood torches or 
expensive kerosene lamps for their lighting needs. Although the region 
is short of many natural resources, it does have numerous fast-flowing 
rivers that are well suited for electricity generation via small-scale 
hydroelectric power rather than intrusive large dams that local 
communities would not necessarily have found appropriate for their 
needs (The Ashden Awards for Sustainable Energy 2006). 

In conclusion, AKDN training programmes aim to support village- 
level institutions by improving their effectiveness and sustainability. 
The organisation’s philosophy is to try to encourage improvements in 
both management and technical skills, believed to be a crucial factor in 
the successful implementation and maintenance of local development 
activities. Second, the AKDN seems well aware of the need to build and 
develop its knowledge base and expertise through interaction with 
and learning from rural communities’ development experiences. This is 
an approach to rural development that, drawing on religious precepts, 
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believes that goals can best be realised through learning, analysing and 
disseminating lessons learned from field experience. 


Overall conclusion 


The aim of this chapter was to highlight the MDG of eradication of 
extreme poverty and hunger and examine the role of faith-based 
organisations in this regard. We noted that numerous secular develop- 
ment agencies have been ostensible working towards these goals for 
decades but without conspicuous success. It is clear that a necessary 
starting point to achieve these goals is the undertaking of fundamental 
reforms, both internationally and domestically. It would also likely 
improve outcomes if there was greater coordination between secular 
development agencies and faith-based organisations active in this area; 
working together there is more likelihood of success than working 
apart. Finally, we examined the work of three specific faith-based 
organisations: The NFF (India), Santi Sena (Cambodia) and the AKDN 
(Pakistan and Kenya). 

Working from Christian, Buddhist and Muslim traditions, we saw 
that each of these organisations has a similar modus operandi, with local 
communities centrally involved in drawing up development projects 
and in their execution. It suggests that there is untapped potential in 
working towards eradication of extreme poverty and hunger in the 
developing world, but it would be a grave mistake to expect that faith- 
based organisations on their own can effect needed changes. What is 
required are more robust and effective partnerships between secular 
development agencies and faith-based organisations to have the best 
chance of success. 


5 


Environmental Sustainability 


Concern for the natural environment, including appropriate man- 
agement of natural resources, is rightly regarded as crucial to the 
development prospects of the developing world. ‘Ensure environ- 
mental sustainability’ is one of the MDGs, announced in 2000. For 
Mitchell and Tanner, the natural environment is defined as including 
all natural features of land, water, flora and fauna that support human 
life and influence its development and character (Mitchell and Tanner 
2002: 1). In recent years, religious networks have played a growing 
role with regard to the interaction of humans with nature and the 
environmental issues that inevitably arise (Coward and Maguire 2000, 
2002). Each of the world religions focused upon in this book has 
recently developed their environmental positions. For example there is 
‘ecotheology’ in Christianity and ‘Islamic environmentalism’ while, in 
addition, both Hinduism and Buddhism have recently articulated reli- 
giously-based critiques of environmental damage and how to improve 
environmental sustainability (Ammar 1995; Narayanan 2000). One 
result is the growth in the numbers of religiously-based environmental 
NGOs in the developing world. In summary, these developments have 
made both nature and the environment new, cutting-edge topics in 
many religious worldviews. 

Gary Gardner (2002), research director at the Worldwatch Institute, a 
US-based environmental research organisation, claims that around the 
world ‘religious institutions ... are going green and providing a push to 
the [secular] environmental movement’. As a result, he avers, many 
secular environmental organisations, such as the Alliance of Religions 
and Conservation, now work closely with a variety of religious entities 
on a variety of environmental issues (Tucker and Grim 2001). Gardner 
documents that these novel alliances are increasing in both frequency 
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and significance, concerned with, inter alia, tree planting in Kenya, 
deforestation in Thailand, and conservation in northern Pakistan (see 
below). According to Gardner: 


This collaboration could change the world ... These groups have dif- 
ferent but complementary strengths. [Secular] environmentalists 
have a strong grounding in science. Religious institutions enjoy 
moral authority and a grassroots presence that shape the worldviews 
and lifestyles of billions of people. It’s a powerful combination that 
until recently remained virtually unexplored (Gardner 2002: 5). 


This chapter examines efforts to build an environmentally sustainable 
world through the actions of religiously-based people and faith-based 
organisations in the developing world. In some cases, as we have 
already noted, there are liaisons between, on one hand, secular envi- 
ronmentalists and advocates of sustainable development and, on the 
other, such religious entities. But to achieve the goal of better environ- 
mental protection requires that distrust between both groups is over- 
come. Secular environmentalists are often concerned about what they 
sometimes regard as the worrying characteristics of religious involve- 
ment in societal affairs, while religious individuals and faith-based 
organisations may have views — for example, on the role of women, the 
nature of truth, and the moral place of human beings in the natural 
order — that are often different from what environmentalists believe. 
Yet both share important interests that may well be complementary. 
For example, each looks at the world from a moral perspective, views 
nature as having value that surpasses economics and opposes excessive 
consumption. Consequently, ‘religious institutions, as organizational 
wings of religion with their perceived strength and inherent dimension 
of natural resources management, hold a [considerable] promise for 
involvement in mainstream environmental management’ (Ajit 2004). 


From Stockholm to Kyoto and beyond 


In this chapter we are concerned with various environmental issues of 
major importance in the developing world, including: climate change, 
pollution, animal species protection, and deforestation and desertification. 
Environmental issues first emerged as a contentious global issue in 
the 1970s, becoming a focus of societal concerns in many countries, 
as well as internationally. The United Nations Conference on the 
Human Environment held in Stockholm in 1972 is regarded as the first 
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important international manifestation of concern about the environ- 
ment (Vogler 2001: 192). Representatives of 113 countries attended. 
They agreed to what was known as the ‘26 Principles’ that called upon 
governments to cooperate in protecting and improving the natural 
environment. Following the Stockholm conference, a series of events 
and developments reinforced the message that environmental protec- 
tion was an essential step to protect humankind’s well-being. These 
included the 1984 Bhopal (India) disaster, when an explosion at a 
factory producing toxic chemicals killed more than 4,000 people; 
a near-meltdown of the nuclear reactor at Chernobyl, Ukraine, in 1986; 
degradation of European forests due to acid rain; an expanding hole 
in the ozone layer and consequential skin cancers; pollution of the 
seas and overfishing and, most recently, unmistakeable signs global 
warming that threatened the very existence of many low-lying coun- 
tries and islands, including in the developing world. 

Consequently, the relationship between people’s social and eco- 
nomic demands and the natural environment began, for the first time, 
to be discussed in a serious and scientific way. Following Stockholm a 
second major international conference took place in 1992: The United 
Nations-sponsored ‘Earth Summit’ held in Rio de Janeiro, Brazil, a 
tangible sign of growing global concern. More than 100 heads of state 
and 30,000 bureaucrats and representatives of NGOs attended. They 
discussed 24 million pages of preparatory documents and sought to 
make wide-ranging decisions regarding the future of the global envi- 
ronment. The Earth Summit was called specifically to confront two 
pressing problems: environmental degradation and poverty and under- 
development, interlinked issues affecting millions of people especially 
in the developing world. The outcome was ‘Agenda 21’, trumpeted as 
‘a plan of action to save the planet’, endorsed by representatives of all 
countries present. However, Agenda 21 was a compromise between, on 
the one hand, most Western states (which claimed to protect the envi- 
ronment) and, on the other, many developing countries (often advo- 
cates of a growth first strategy, that often appear to observers to reflect 
relatively little concern with environmental protection) (Haynes 2002: 
215-43). 

Critics argued that Agenda 21 was an inadequate, merely aspirational 
response to public concern, lacking teeth to ensure necessary progress 
in relation to environmental protection in the developing world 
(Tucker and Grim 2001). However, despite failure to produce an agree- 
ment on tropical rainforest destruction (one of Rio’s main concerns), 
the Earth Summit did give rise to a Framework Convention on Climate 
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Change. This was significant because, as Vogler notes, it ‘marked the 
beginnings of a systematic international attempt to grapple with the 
problem of “global warming”’, one of the most significant threats with 
which the human race has had to deal (Vogler 2001: 193). At the end 
of 1997, measures were agreed to control emissions of the greenhouse 
gases held responsible for global warming. In July 2001, despite the 
withdrawal of the United States from the protocol, 185 countries 
agreed in principle limited but concrete measures to try to deal with 
the problem (Brown 2001). In late 2006, the Stern Report on Climate 
Change gave additional focus to the issue of climate change — although 
this did not imply that there was consensus on how to deal with the 
problem. 


Developing environmental crises in the developing world 


The explosive issue of climate change was but one of the issues high- 
lighted in the context of environmental sustainability in the early 
2000s. Like many other environmental concerns, it drew attention to 
the increasing desirability and plausibility of partnerships involving 
both secular and religious in relation to the environmental crisis 
threatening the long-term viability of current development policies in 
many developing countries (McFague 1993). Economic globalisation in 
particular was seen as a development that not only widened further the 
already vast gulf between rich and poor but also placed further pres- 
sures on the natural environment as developing countries sought to 
catch up with their developed counterparts via industrialisation strate- 
gies (Loy 2000). Apart from climate change, three further important 
environmental problems affect many developing countries: (1) eco- 
nomic development with scant concern for environmental protection, 
(2) desertification and deforestation, and (3) skewed land use patterns 
that deepen poverty among the poor. In many developing countries, 
religious environmental NGOs seek to focus attention on the prob- 
lems, although as our case studies below indicate, results are mixed. 


Climate change 
The Earth is the Lord’s and the fullness thereof (Psalms 24: 1). 


Mischief has appeared on land and sea because of what the hands of 
men have earned. That (Allah) may give them a taste of some 
of their deeds: in order that they may turn back from Evil (Qur’an 
30: 41). 
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By 2006, the international scientific community had reached consen- 
sus on the causes and potential consequences of climate change. The 
Intergovernmental Panel on Climate Change (IPCC) referred to ‘dis- 
cernible human influence on global climate’, reporting that the current 
atmospheric concentration of carbon dioxide, the main human-made 
greenhouse gas affected by human activity, has not been exceeded in 
at least the last 400,000 years (Houghton 1992: 23). In addition, a 
United States National Academy of Sciences (NAS) report published in 
2001 pointed out that: 


Climate change simulations for the period of 1990 to 2100 based 
on the IPCC emissions scenarios yield a globally-averaged surface 
temperature increase by the end of the century of 1.4 to 5.8 C 
(2.5 to 10.4F) relative to 1990.... Even in the more conservative 
scenarios, the models project temperatures and sea levels that 
continue to increase well beyond the end of this century (National 
Religious Partnership for the Environment n/d: 3). 


It is now agreed by all serious scientists that consequences of even rela- 
tively modest climate change will include: increasingly common heat 
waves, severe droughts, torrential rains often followed by floods, rises 
in global sea levels of up to one metre, tropical diseases in regions that 
are currently temperate and momentous biodiversity reductions. 
Collectively, their impact would be profound, seriously affecting 
health and well-being of people everywhere, although it is anticipated 
that climate change would fall disproportionately both upon develop- 
ing countries and on poor people who live there. Effects would include 
exacerbation of existing health inequities and disparities in access to 
adequate food, clean water, and other resources. 

The chief cause of climate change and associated environmental 
destruction is undoubtedly human action. As a result, the issue is not 
limited to scientific and policy issues alone but also includes moral and 
ethical concerns which for many people are significantly influenced by 
religious convictions. The quotations at the beginning of this section 
emphasise that in both Islamic and Christian scriptures, all creation is 
judged to be God’s/Allah’s handicraft; as a result, it is ‘good’, available 
for the benefit of all. God/Allah creates a covenant with people to act 
as his ‘stewards of life’. As a result, it is widely agreed in many religious 
worldviews people everywhere - especially in the developed world 
where most climate change inducing gases are generated — must care 
about the state of the earth and make much greater efforts to safeguard 
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and improve the needs of the most vulnerable as well as those of 
future generations. While religion and science do not necessarily 
agree on the sources of these ideas, the principles they encapsulate — 
such as, stewardship, justice, protection of the weak, inter-genera- 
tional duty, and prudence - are clearly common, even universal, 
values emphasising the urgent moral challenge to humankind that 
global warming poses. 

In December 2005, an important United Nations climate change 
conference was held in Montreal, Canada. Hundreds of representatives 
from faith-based organisations attended and took the opportunity to 
deliver a statement, ‘A Spiritual Declaration on Climate Change’, that 
proclaimed: 


e ‘We hear the call of the Earth; 

e We believe that caring for life on Earth is a spiritual commitment; 

e People and other species have the right to life unthreatened by 
human greed and destructiveness; 

e Pollution, particularly from the energy-intensive wealthy industri- 
alised countries, is warming the atmosphere. A warmer atmosphere 
is leading to major climate changes. The poor and vulnerable in the 
world and future generations will suffer the most; 

e We commit ourselves to help reduce the threat of climate change 
through actions in our own lives, pressure on governments and 
industries and standing in solidarity with those most affected by 
climate change; 

e We pray for spiritual support in responding to the call of the Earth’ 
(World Council of Churches 2005). 


This ringing endorsement of shared faith principles relating to climate 
change in particular and environmental protection more generally was 
not an isolated example of religious concern. In addition, various reli- 
gious entities now lobby for action at local, national and international 
levels. For example, in the United States, leaders of 86 Evangelical 
churches presented an ‘Evangelical Climate Initiative’ (http://www. 
christiansandclimate.org/), while in the United Kingdom, a church- 
based climate change campaign - entitled ‘Operation Noah’ - has 
sought to put pressure on the British government to encourage the 
latter to take a leading role in international climate negotiations 
(http://www.christian-ecology.org.uk/noah/). Overall, however, such 
statements rarely call for specific actions to combat climate change. 
Instead, they tend to emphasise that more than enough evidence now 
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exists to make serious action an essential next step and that necessary 
actions would accord with religious principles. 


Desertification and deforestation: impact on the developing world 


In addition to climate change, desertification and deforestation are 
also highly significant environmental problems in many parts of the 
developing world. ‘Desertification’ refers either to invasion of arable 
land by sand or to irreversible damage to vegetative cover. The United 
Nations Environmental Programme (UNEP) estimates that more than 
1.2 billion hectares - about 10% of the earth’s vegetated surface — has 
undergone moderate or severe soil degradation since 1945. UNEP 
calculates that an area the combined size of North and Latin America is 
imminently threatened by desertification. Large swathes of the Middle 
East, Africa, Asia and Latin America, where rainfall is low are at particu- 
lar risk (Coward and Maguire 2000). 

Two theories compete to explain desertification. The first blames 
so-called ‘primitive’ farming measures - that is, smallholder agriculture 
and nomadic pastoralism - and population pressures which combine 
to produce both famine and hunger. However, evidence suggests that 
neither smallholder agriculture nor nomadic pastoralism leads to 
desertification providing there is sufficient land available for all. This is 
because conventions typically exist which means that land has 
sufficient time to recover before farming resumes (Harrison 1987). A 
second theory contends that the main problem is modern, capitalist 
agricultural enterprises farming practices involving intensive mecha- 
nised agriculture and large-scale raising of cows, sheep and other 
animals. While the real reason for desertification probably lies in a 
combination of the two areas of concern, it seems clear that it is often 
due to several social and economic factors, including changing land 
use and industrial-scale farming. 

‘Deforestation’ refers to massive, often irreversible, destruction of 
forests. Globally, tropical moist forests (‘rain’ forests) are the ‘richest 
ecosystems in biomass and biodiversity on land’. They cover an area of 
1.5 billion hectares, with about 65% found in Latin America, and the 
rest divided between Africa and East and South East Asia. During 
the 1990s and early 2000s, more than 20 million hectares were 
destroyed each year and, at current rates of destruction, no rainforests 
will be left in 50 years time (Thomas 1994: 62). 

Rainforest is destroyed for a variety of reasons, including farming 
and timber extraction. For example, more than 150 million cubic 
metres (mm?) of rainforest were destroyed in Brazil each year in the 


Environmental Sustainability 131 


1980s and 1990s. Over 75% of forest loss was the consequence of slash 
and burn farming, undertaken by poor, landless people desperate for 
arable land. Less than 1% of the timber was exported. In Malaysia, on 
the other hand, the proportions of timber exported and burnt for 
farming was reversed: 80% of timber is exported. The Malaysian gov- 
ernment argues that it has a perfect right to exploit and export timber 
because ‘economic growth is needed first, to generate the ability to 
clean up the environment later’ (Eccleston 1996: 134). 

Whether for farming, as in Brazil, or for export, as in Malaysia, defor- 
estation leads to negative local, regional and global consequences. 
Locally, it threatens or destroys lifestyles of people who depend upon 
the forest for a living; regionally, it leads to leaching and erosion of 
soils, flash floods and desertification; globally, it results in reduced 
biomass stocks and species diversity, changing patterns of rainfall, and 
encourages climate change. 


Skewed land use patterns 


Environmentally destructive effects of desertification and deforestation 
are exacerbated by development patterns and programmes that take 
natural resources away from the poor, who tend to use them sustain- 
ably, and put them in the hands of others who may exploit them less 
sustainably. Lack of secure control over resources, swift population 
growth, inequity and sometimes-misguided government policies form 
a common context of poverty leading to environmental deterioration 
of both agricultural and non-agricultural land. Over 350 million of the 
800 million poorest people in the developing world now live on mar- 
ginal or fragile lands and consequent serious environmental degrada- 
tion is virtually certain. However, whether poor people are displaced by 
influential individuals who use their land for cash-cropping, planta- 
tions or ranches or whether it occurs by state policy — for example, the 
Brazilian government’s plan to populate the Amazon basin - results 
tend to be similar: When displaced people are forced to seek liveli- 
hoods on marginal or unsuitable land, struggles for survival will result 
in significant environmental damage (Peluso 1993: 46-70). 

Poverty drives environmental deterioration when desperate people 
overexploit their resource base, sacrificing the future to try to salvage 
the present. Often the logic of short-term needs encourages poor, land- 
less families to burn sections of rainforest or to farm hardly viable land - 
such as mountain slopes. Unsurprisingly, the most impoverished, most 
overcrowded regions suffer worst ecological damage. For example, in 
parts of South Asia, including northern Pakistan, Nepal and Bangladesh, 
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millions of poor people inhabit environmentally degraded regions, 
for example, crowded hill country on the margins of the Himalayas. 
In China, many impoverished people live on the Loess Plateau, 
where soil is swiftly eroding. In the Philippines, northeast Thailand, 
Brazil’s Amazon basin, and several West African countries in the 
Congo basin, impoverished farmers try to eke out precarious livings 
on plots reclaimed from the forest. In parts of East and southern 
Africa, on the other hand, poor people try to exist on already defor- 
ested land that inexorably turns into desert (Durning 1989: 44-5; 
Eadie and Pettiford 2005). 

Typically, the poor knowingly harm their environment to a serious 
degree only when under severe duress. Pushed to the brink of starva- 
tion, often evicted from familiar land by big commercial interests, such 
people will lack access to a sustainable livelihood with adequate land, 
water, and capital. Two common sequences, whereby poor people are 
involved in downward spirals of environmental degradation, are illus- 
trated by examples from Nepal, Costa Rica and Honduras. In Nepal, 
swift population growth threatens environmental viability; in Costa 
Rica large commercial interests have ousted numerous small holders 
from their land for cattle ranching in recent years; and in Honduras 
deforestation occurs in pursuit of valuable hardwoods for export 
(Stiefel and Wolfe 1994). In each case, however, the outcome is the 
same: large tracts of farming land are taken away from the rural poor 
who are, as a result, seriously disadvantaged, while environmental 
degradation and destruction is also a near certainty. 


Environmental sustainability and religious traditions 


We noted above in relation to climate change that when environmen- 
tal damage is clearly the result of discernible human influence then 
the issue moves beyond the realm of scientific and policy issues and 
enters the domain of moral and ethical concerns; and, as already 
noted, they are very often informed by religious convictions. Each of 
the four religious traditions focused upon in this book feature teach- 
ings that centrally reflect the idea that environmental sustainability is 
a crucial priority for each, highlighting the interaction of moral, 
ethical and ecological values. In each of the religious worldviews, eco- 
nomic gains are seen as a lesser priority than protection of the natural 
world, while excessive consumption of natural resources is often 
frowned upon because of the deleterious impact on environmental 
sustainability. 
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In the developing world, we have already noted, certain religious 
figures and the faith-based organisations with which they are often 
connected, views are important in several ways. These include the: 


e Exercise of often considerable moral authority; 

e Capacity to shape worldviews of large numbers of people through 
ability to ‘talk to’ large numbers — thousands or even millions — of 
followers; 

¢ Control of often significant material resources; 

e Considerable community building capacity (Gardner 2002; Ajit 
2004). 


Thus in the developing world religious leaders — either on their own or 
in partnership with the faith-based organisations with which they are 
connected — increasingly focus on issues of environmental and social 
responsibility that emphasise concerns not only for public welfare but 
also their followers’ spiritual well-being. Overall, as Gardner observes, 
religious worldviews can ‘shape attitudes towards the natural world’ 
and such institutional power can help mould followers’ ‘behaviour and 
policies in ways that affect the environment, for better or worse’ 
(Gardner 2002: 10). 

Emphasising the role of religion from an ecological perspective, 
Anderson states that ‘all traditional societies that have succeeded in 
managing resources well, over time, have done it in part through 
religious or ritual representation of resource management’ (Anderson 
1996: 166). Gardner notes that a growing urge to incorporate modern 
environmental concerns into religious worldviews can be seen in 
several recent examples of religious people’s engagement in environ- 
mental issues (Gardner 2002; Tucker and Grim 2001). Before turning in 
the next section to practical examples of religious involvement in 
attempts at environmental sustainability in the developing world, it 
will be useful to highlight the religious traditions and worldviews 
which underpin and encourage this course of action. 

In the monotheistic traditions of Christianity and Islam the natural 
environment is traditionally of only secondary importance; God/Allah 
is seen to transcend the natural world. As a result, the natural world 
can be seen primarily as a set of resources for human use, a perspective 
that has underpinned the wasteful and destructive economic develop- 
ment of the past two centuries, in both the developed and developing 
countries. On the other hand, these religious traditions can also find 
important grounds for encouraging the view that both traditions also 
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have a foundation of strong environmental ethics. For example, the 
Christian focus on sacrament and incarnation can be understood as a 
focal point by which the natural world in its entirety is seen to be 
sacred. In addition, the Islamic concept of vice-regency emphasises 
that the natural world is not possessed by humans but merely passed to 
people in trust - and in this case trust involves a clear responsibility 
to try to preserve the balance of creation (Ammar 1995). 

Individual religious leaders have specific things to say about protec- 
tion of the natural environment. For example, speaking on behalf of 
the Catholic Church in 1990, Pope John Paul II said that, ‘Christians 
realise their responsibility within creation and their duty towards 
nature and the Creator are an essential part of their faith’. In the same 
year, the Ecumenical Patriarchate speaking for the Orthodox Church, 
proclaimed that people ‘ought to perceive the natural order as a sign 
and sacrament of God’. As a result, they should learn to respect the 
natural world because ‘all creatures and objects have a unique place in 
God’s creation’. In addition, the Orthodox Church also ‘teaches that it 
is the destiny of humanity to restore the proper relationship between 
God and the world as it was in Eden’. Finally, Protestant Churches, 
speaking through the WCC in 1990, also ‘committed themselves to 
conserve and work for the integrity of creation both for its inherent 
value to God and in order that justice may be achieved and sustained’ 
(ARC 2004). Overall, it is clear that the major traditions in Christianity 
broadly share a view that underscores the importance of environmen- 
tal sustainability and protection. 

Turning to Islam, it is clear that for the world’s more than one 
billion Muslims, Islam is more than a ‘mere’ religion. It is also a ‘life 
code’ for believers. The faith’s sacred teachings — contained within the 
Qur’an and the Sunnah (sayings of the Prophet Mohammed and exam- 
ples from his life) —- collectively amount to a comprehensive and inte- 
grated code for life, which includes people’s relationships with the 
natural world. Islam supplies a holistic approach to existence that 
neither distinguishes between sacred and secular nor the temporal 
from the natural world. Derived from the teachings of Islam’s Prophet, 
Mohammed, attempts to formulate an ethical and moral system for 
Muslims developed over time into the Islamic legal system (Shari’ah). 
Shari’ah includes rules guiding environmental practices, covering such 
areas as: ‘conservation and allocation of scarce freshwater resources, 
land conservation (with zones for various uses), and the establishment 
of pastures, wetlands, green corridors, and the conservation of wildlife’ 
(The World Conservation Union 2006). 
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Key terms in Islam — tawheed, khalifa, and akrah — emphasise the 
importance of environmental concerns. Tawheed (‘unity’) is Islam’s 
central concept. Allah is unity. His unity is reflected in the unity of 
humanity and nature. The import is that Muslims are enjoined to 
maintain earth’s integrity, including flora, fauna, and overall the 
natural environment. For Muslims, a key responsibility is to keep 
balance and harmony in Allah’s creation. Khalifa means ‘trusteeship’ 
and refers to the fact that Muslims believe that Allah created humans 
to be guardians of his creation. Put another way, people do not own 
nature; instead Allah entrusted nature to humans for them to look 
after it, not to exploit it. ‘The world is green and beautiful, and Allah 
has appointed you his guardian over it’, Mohammed said. Finally, 
akrah means ‘accountability’. Muslims believe that on the day of reck- 
oning Allah, who will assess how they undertook their responsibilities 
- including to the natural environment — following Islam’s guidance of 
Islam, will judge them. The Qur’an points out that Allah wants people 
to enjoy the fruits of the earth. At the same time, he wants them to 
avoid excess leading to waste, ‘for Allah does not love wasters’ (Qur’an, 
Surah 7). These principles are collected in the Shari'ah where they are 
turned into practical directions covering how Muslims should live. 
In relation to the natural environment Shari’ah law ‘protects animals 
from cruelty, conserves forests, and limits the growth of cities’. 

Some Muslims regard natural disasters such as floods, hurricanes, 
and earthquakes as warnings from God indicating that people have 
embarked upon a fundamentally wrong course of action. Emerging 
environmental disasters, including the effects of global warming, are 
also seen by many Muslims in the same way (Folz et al. 2003). Seen as a 
‘wake-up’ call from Allah, the greenhouse effect, a consequence of 
excessive consumption by humans of fossil fuels, creates serious prob- 
lems for all people, including Muslims. This may be of especial concern 
in mainly Muslim countries, such as Saudi Arabia, Kuwait and UAE, 
whose economies rely heavily on the exploitation and sale of oil. For 
such countries, and for Muslims more generally, Islam’s view of 
humanity as enjoying nature under Allah’s trusteeship (khalifa) poses 
critical questions. A Muslim scholar, Nawal Ammar, points out that the 
Qur’an teaches that humans, as custodians of nature, are free to satisfy 
their needs only with an eye to the welfare of all creation. That is, ‘the 
harmony and beauty God gave nature must be respected by humans in 
their stewardship of nature’. As a result, humans’ use of natural 
resources must be in balance with nature. Ammar also explains that 
‘No one owns nature, therefore humans must share natural resources 
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and population pressure will dictate limits to consumption so that 
there can be just access to resources by all’. In addition, although birth 
control ‘is generally forbidden in the Qur’an, some Muslims now 
suggest that fertility control may be acceptable if seen as part of the 
self-discipline required from humans to avoid upsetting the divinely 
established balance of nature’ (Ammar quoted in Coward 2002: 4). 

Turning to Hinduism and Buddhism, both faiths contain teachings 
concerning the natural world that are however arguably in conflict. 
From these traditions, scholars sometimes emphasise both the illusory 
nature of the material world. For Hinduism, this implies the desirabil- 
ity of escaping suffering by turning to a timeless world of spirit. For 
some Buddhist schools, on the other hand, relief is sought through 
seeking release in nirvana. This other-worldly orientation is sometimes 
said to minimise the importance of environmental degradation, 
although both Hinduism and Buddhism place great emphasis on 
correct conduct and on fulfilment of duty, which includes obligations 
to environmental preservation (Narayanan 2000). 

Hinduism has three central components: Life is sacred; simple living; 
and inner peace. On the first point, all living beings are regarded as 
sacred, because they are aspects of God. Consequently, they should be 
treated with both respect and compassion. The reasoning is that 
Hindus believe that the soul can be reborn into any form of life, and 
Hinduism features many stories where animals are seen as divine. 
These include the tale of the monkey Hanuman acting as the god 
Rama’s faithful servant. Because of this belief in the sanctity of life, 
many Hindus are vegetarian, while trees, rivers and mountains are 
believed to have souls, and consequently humans should care for 
them. The second principle is ‘simple living’, a prized virtue among 
Hindus. Brahmanas (‘teachers’) are expected to live on the charity of 
others and not amass too much wealth. The sadhu (‘sage’) is the most 
highly respected people among Hindus, an individual who lives apart 
from normal society in forests or caves, travels on foot from one town 
to another, and takes pride in living simply and consuming very little. 
Finally, Hindus lay emphasis on inner peace, believing that true happi- 
ness comes from within; it is not achievable through a high level of 
ownership of possessions, and their pursuit should not be allowed to 
control life. Instead, it is important for people to discover their spir- 
itual nature, as it brings both peace and fulfillment. Hindus regard 
rivers as sacred, and in the concept of lila, the creative play of the gods, 
Hindu theology engages the world as a creative manifestation of the 
divine (Gardner 2002: 14-15). In addition, ‘vedas and other religious 
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scriptures have detailed discussions and descriptions on nature and 
how to protect it’ (Ajit 2004: 12). 

Buddhism has four central themes: all beings are connected; respect for 
life; simplicity and moderation; and right livelihood. For Buddhists, the 
idea of separateness is an illusion whereby well-being of the whole is in- 
extricably linked to the health of individual parts, while the parts’ health 
is indivisibly related to the health of the whole. As a result, caring for the 
environment begins with caring for oneself. As the Buddhist monk, the 
Venerable Maha Ghosananda of Cambodia, opines: If ‘our hearts are 
good, the sky will be good to us’ (http://Inweb18. worldbank.org/ ESSD/ 
envext.nsf/48ByDocName/BuddhistFaithStatementonEcologyt/$FILE/ 
FaithBuddhism2003Final.pdf). Respect for life is the Buddhist practice 
underpinning the belief that each individual’s existence is only as impor- 
tant as everyone else’s. It is important to treat nature as a friend and 
teacher, because one ‘can then be in harmony with other creatures and 
appreciate the interconnectedness of all that lives’. Third, the notion of sim- 
plicity and moderation is contained in the idea that Buddha instructed 
people to live simply and appreciate the natural cycle of life. Only unhappi- 
ness can result from craving and greed. This is because demands for mater- 
ial possessions can never be satisfied, people will always demand more, 
and this seriously threatens environmental well-being. Therefore resolving 
environmental problems must begin with actions undertaken by the indi- 
vidual. Finally, right livelihood, according to Buddhism, is centrally con- 
cerned with how people earn their living. This should not be by killing, 
stealing, taking more than one needs, harming others or trading in 
dubious substances, including weapons, meat, alcohol or poisons. In addi- 
tion, Buddhist environmentalists often stress the importance of trees in 
the life of the Buddha, and many examples of ‘socially engaged’ Buddhism 
have been noted in various Asian countries, including Thailand and Cam- 
bodia, where a key theme is forest protection (Gardner 2002: 14-15). 

In summary, it is clear that Islam, Christianity, Hinduism and 
Buddhism collectively have a wealth of religiously-based precepts 
governing human behaviour in relation to the natural environment. 
In the next section, we shall see how such precepts are applied by 
faith-based organisations in various developing countries. 


Case studies: Christianity in Honduras, Hinduism in India, 
Buddhism in Thailand and Islam in Malaysia 


Earlier in the book we noted recent religious resurgence in many parts 
of the world, including some parts of the developing world. We saw 
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that a context of this development was deepening globalisation, 
including the impact of structural adjustment programmes in many 
developing countries. There were also indications of diminishing belief 
in the ability of some governments to deal adequately with develop- 
ment shortfalls. As a result, some people looked to religion as a source 
of leadership in helping resolve such problems. We have already noted 
in this chapter that recent decades have seen increasing environmental 
problems of various kinds affecting the developing world. The case 
studies in this section - concerned with Christianity in Honduras, 
Hinduism in India, Buddhism in Thailand, and Islam in Malaysia — col- 
lectively emphasise a shared theme. It is that faith-based organisations 
and/or religious leaders, acting with regard to religious principles, have 
become increasingly involved in environmental sustainability cam- 
paigns. This often puts them into direct opposition to state-sponsored 
development projects, while highlighting the political and environ- 
mental dimensions to development projects in the developing world. 


Liberation theology and environmentalism in Honduras 


The Central American country of Honduras experienced growing 
concern about the natural environment in the 1980s, especially the 
swift rate of deforestation. ‘Although Honduras is not overpopulated, 
its land resources have been overexploited, and there are numerous 
reasons for concern regarding deforestation and the prevalence of 
unsustainable agricultural practices. Enforcement of the few regula- 
tions already in effect is uneven’. Growing concern with environmen- 
tal sustainability was reflected in the founding of the Honduran 
Association of Ecology (Asociación Hondureña de la Ecologia, AHE) in 
the 1980s. A decade later, however, the organisation was under a cloud 
when it became clear that AHE had been run corruptly. However, this 
did not deter increasing environmental consciousness among many 
sectors of society, including peasant organisations, labour unions, and 
faith-based environmental groups (‘Honduras’ 1993). 

In recent years, Honduras has experienced significant deforestation. 
The Department of Olancho, a 24,000 square kilometre land and forest 
reserve, has been seriously affected, with forests felled and timber 
removed and sold to make way for commercial agriculture. Unregulated 
logging has meant that about half of Olancho’s five million hectares of 
forests had been destroyed by the early 2000s. The result was not only 
loss of the trees but also a significant reduction in Olancho’s water 
supply. As a consequence, Olancho’s fragile ecosystem, ‘which includes 
over 500 unique birds, rare rainforest species, and many endangered 
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plant and animals, is in danger of vanishing’ (http://www.motherjones. 
com/news/qa/2005/06/tamayo.html). For many local people, the loss of 
forest and reduction in water supplies is bad enough, but there is also a 
third result. Many of the people who live in Olancho are poor and very 
few receive any of the wealth that derives from the sale of timber as a 
result of the logging. The financial rewards of cutting down the trees 
and selling the timber accrue to the already wealthy, including large 
landowners, businessmen, and members of Honduras’ government 
(http://www.motherjones.com/news/qa/2005/06/tamayo.html). In addi- 
tion, many local subsistence farmers have seen their crops ruined as a 
result of flooding that has occurred due to deforestation. In summary, 
despite the argument that Honduras’ economic development requires 
exploitation of the country’s natural resources — and these of course 
include timber - deforestation is very difficult to justify environmen- 
tally, economically, morally or ethically. 

Honduras is 99% Christian, mainly Roman Catholic. In recent years, 
Christian environmental groups have emerged. Like many other 
regional countries Honduras has experienced the impact of liberation 
theology. A Catholic priest, Leonardo Boff, was instrumental in 
expounding its key tenets from the early 1970s (Boff 1987). 

Liberation theology inspired local people in Orancho to try to do 
something about the unregulated logging that was causing such cata- 
strophic consequences. A Roman Catholic priest, Father José Andrés 
Tamayo Cortez, has helped to organise a body of environmental 
activists, forming an organisation called the Environmental Movement 
of Olancho (EMO). The EMO protests both at the illegal logging in 
Olancho and the government forest policies that make it possible. 
Father Tamayo coordinated demands for a moratorium on logging 
until conservationists could inspect the forest and work out how 
best to protect the country’s forest resources as well as find ways that 
local people would benefit financially from controlled harvesting 
of the forest resources. In 2003 Father Tamayo led a 3,000-person 
‘March for Life’ that travelled the 200 kilometres to Honduras’ capital, 
Tegucigalpa. The March brought environmental issues to national 
attention in a highly visible way. It was such a success that it was 
repeated the following year. This time around 5,000 people took part. 
Their main purpose was to protest at perceived corruption in the 
government’s National Forest Agency. The 2004 March inspired other 
similar marches in the country, encouraging environmental activities 
in many parts of Honduras to demonstrate against environmental 
destruction (Plumer 2005). 
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Father Tamayo’s activism in organising local people in Orancho to 
protest against unregulated logging has resulted in ‘death threats, 
violent assault, and constant harassment’ from Honduran business 
interests who have traditionally and consistently harassed environ- 
mental activists (http://www.motherjones.com/news/qa/2005/06/ 
tamayo.html). For example, in 1975 two priests, a Colombian, Father 
Ivan Betancourt and a US citizen, Father Michael Cypher, as well as ten 
local activists were murdered after speaking out and organising local 
opposition in an attempt to expropriate land illegally. More recently, 
three members of Father Tamayo’s EMO were shot and killed in 2003, 
including a 23-year-old priest (Plumer 2005). In recognition of his 
efforts to preserve Honduras’ forests and seek just remuneration for 
local people for timber that is extracted, Father Tamayo was one of 
six recipients of the prestigious Goldman Prize for environmental 
activism in 2005 (Goldman Environmental Prize 2005). 

In conclusion, Father Tamayo and his organisation, the EMO, 
has focused environmental activism of both secular and religious - 
individuals, collectively organised to defend their land against uncon- 
trolled commercial logging. As a result, they have encountered 
opposition from the loggers and associated business interests. 
However, the EMO has been instrumental in getting the issue of envir- 
onmental protection on to the political agenda in Honduras, as well 
as encouraging other groups in the country to fight environmental 
problems. 


Hindu responses to environmental crisis in India 


Alas! In the process of modernization and mimicking of western 
lifestyle and consumerism, modern Hindus have forgotten their 
ancestors’ view on ecology, and have acquired the western exploita- 
tive attitude towards nature. Lush forests have been denuded, rivers, 
including the sacred river Ganga (the Ganges), have become pol- 
luted with industrial wastes. Delhi has become one of the most pol- 
luted cities in the world. Many beautiful birds and animals have 
become extinct. This devastation is taking place in the name of 
progress (Adhopia 2001). 


How serious are India’s environmental problems? A Delhi-based think 
tank for sustainable development Tata Energy Research Institute (TERI) 
has recently presented a shocking picture. A summary of a recent 
report indicates that India has undergone increasingly serious environ- 
mental degradation since independence in 1947 (www.teriin.org/ 
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greenindia/sum.htm). TERI concludes that India’s economic progress 
over the last six decades advancement has come at serious environ- 
mental cost. Problems include: ‘falling water tables, soil loss, air 
pollution, water pollution, forest degradation, overgrazing, loss of 
species, and unmanageable municipal waste’. TERI estimates that 
India’s industrialisation and accompanying urbanisation has resulted 
in a net loss in quality of life for Indians, when analysed in terms of 
financial costs and deleterious effects on human health. For example, 
according to TERI, air pollution led to ‘2.5 million premature deaths 
in 1997’. In addition, overall effects of soil degradation resulted in 
annual agriculture output falling by a quarter over the years. If 
environmental trends continue, TERI estimates, by 2050 not only 
will India have a population of 1.75 billion - an increase compared 
to now of over 0.5 billion people - but the country’s rivers will 
be little more than ‘open sewers’. In addition, erosion will have 
destroyed millions of hectares of once productive agricultural land, 
while forests would quickly disappear. In conclusion, TERI notes, a 
continued direction of economic development, without addressing 
environmental problems, conclude the scientists, is unsustainable 
(Mohanty 1999). 

Vasudha Narayanan, a Hindu, summarises the situation in her 
essay, ‘“One tree is equal to ten sons”. Hindu responses to the prob- 
lems of ecology, population and consumption’. She writes that ‘the 
Earth belongs to us only in our egos and avaricious hands’ but ‘in 
reality, it is we who belong to Earth, and by wrongly usurping what is 
not ours and what should be shared with the future generations of 
human beings, we are indulging in adharmic, unrighteous behavior’ 
(Narayanan 2000: 115). 

More than 80% of India’s population of over one billion people are 
Hindus. What role have Hindu leaders and organisations sought to 
fulfil in relation to environmental protection? According to Vasudha 
Narayanan, professor of religion at the University of Florida, ‘too few 
Hindu leaders and institutions are responding to the crisis of pollution, 
deforestation, soil degradation and unchecked development ...’. 
Narayanan contends that this is because many fall prey to the ‘seductive 
power of consumer goods and the easy profits promised by large indus- 
tries that have scant respect for the environment [and are] powerful 
enough to overcome any vestiges of respect for theology’ (Narayanan 
2001). On the other hand, several Hindu religious leaders have taken 
active roles in India’s environmental movement in recent years. These 
include Swami Chidanand of Shivanand Ashram, Haridwar, who blessed 
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the struggle against Tehri dam. He also blessed the Chipko movement.! 
In addition, ‘Mahant from Brindaban temple is thinking about ecolo- 
gical issues and doing good works in Brajbhumi. Mahant in Banaras is 
taking up the issue of cleaning the Ganga’ (Mohanty 1999: 12). There 
is also evidence of a significant level of environmental activism among 
some Hindu leaders and organisations. For example, several temples 
are now running programmes to restore entire forests in both 
Badrinath and Vrindaban. Activists, including Medha Patkar and 
Sunderlal Bahuguna, are working to try to cancel or at least moderate 
some of India’s planned gigantic river development projects. In addi- 
tion, India’s richest temple, Tirumala Tirupati temple in Andhra 
Pradesh, has organised ‘the planting of several million trees, both 
near the temple and across India. They’ve made the trees part of the 
pilgrims’ devotional observances’ (Mohanty 1999: 12-13). However, 
according to David Frawley, these are isolated examples of Hinduism- 
inspired environmental protection. More widely, he avers, the coun- 
try’s environmental movement ‘is run by westernized elites, and 
based on western model. It has failed to become a mass movement, for 
it is devoid of spiritual foundation or content necessary to inspire 
Hindus’. In his book, How I Became a Hindu (2000), Frawley laments 
that 


Unfortunately, Hindus have forgotten this Vedic view of the earth 
and don’t protect their natural environment. They have not added a 
(traditional) Hindu point of view to the ecology movement which is 
perhaps the main idealistic movement in the world today...... part of 
the challenge of the modern Hinduism is to reclaim its connection 
to the earth (Frawley 2000: 13). 


The overall conclusion is that India’s environmental problems 
are much the same as those of the rest of the world. That is, there 
is growing awareness of multiple environmental problems but 
insufficient action on the part of many governments to resolve the 
concerns. Second, like many other developing countries that have seen 
fast economic growth in recent years, India faces impending cata- 
strophic environmental crisis - unless changes are made promptly and 
fully across all levels of society. Third, India is four-fifths Hindu and 
theoretically Hindu philosophy provides a basis for the necessary 
changes; so far, however, Hindu leaders and organisations have a 
minor and ineffective role in helping resolve India’s environmental 
crisis; they can do much more. 
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Buddhist monks and environmental activism in Thailand 


Much of Asia is undergoing strong economic growth. Many regional 
governments as a result are struggling to achieve a balance between, on 
the one hand, economic development and, on the other, environmen- 
tal protection and sustainability. Among the region’s fast developers is 
Thailand, a country whose population is over 90% Buddhist. In the 
country there is a small but vocal group of monks who seek to use their 
religious prestige and societal influence to promote environmental 
sustainability among ordinary people. For example, environmentalist 
monks in Thailand have been at the forefront of opposition to shrimp 
farming, dam and pipeline construction and protection of mangroves, 
bird populations and trees, ‘ordaining’ the latter within ‘sacred com- 
munity forests’ (Darlington 2000). 

Often noted as one of the economically dynamic ‘Asian tigers’, 
Thailand has been experiencing an economic boom since the mid- 
1980s that was interrupted but not ended by the 1997 financial crisis 
that swept across Thailand, like much of Asia. The crisis served to focus 
attention on the negative environmental effects of Thailand’s years of 
rapid industrialisation. These include: 


e Severe degradation of water and coastal resources; 

e Loss of natural habitats — primarily due to deforestation; 

e Higher levels of air and water pollution; 

e Increased levels of industrial waste water; and 

e Dramatic rises in domestic sewage and hazardous wastes (Energy 
Information Administration 2003). 


Seeking to recover from the 1997 financial crisis attention was focused 
on Thailand’s serious environmental problems. For the first time, there 
began to be sustained awareness that to endure in the long term 
Thailand’s economic development must also be environmentally sus- 
tainable. Prior to this, Thailand’s government had indicated that it 
wanted to pay greater attention to environmental protection, so that 
the country could deal with environmental challenges linked to eco- 
nomic development. The Environmental Protection Act (EPA) was 
passed in 1992, a law that was heralded as the dawn of environmental 
awareness in the country. Following the EPA, Thailand’s 1997 constitu- 
tion required the government both to carry out public hearings and 
seek local communities’ views before it commenced development 
projects with significant environmental impacts and conduct environ- 
mental impact assessments. This meant, first, that the government was 
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now directly responsible for the deleterious environmental impacts of 
large infrastructure projects, intended or otherwise. Second, it high- 
lighted that public participation in environmental issues was now an 
essential factor in economic development projects (Dearden 2002). 

In the short term, however, the apparent awareness of environmen- 
tal issues did not appear to make a great deal of difference to related 
outcomes. One reason was that Thailand’s economic contraction that 
followed the 1997 financial crisis meant that attention was divided 
between two key issues: the problem of declining economic growth 
and the issue of environmental sustainability. The World Economic 
Forum 2000 produced an Environmental Sustainability Index in 2002, 
showing the state of the environment and how it was affected 
by human activities in various developing countries, ranked Thailand 
a poor 46". out of 56 countries. In 2006, a more comprehensive 
‘Environmental Performance Index’, complied jointly by the Yale 
Center for Environmental Law & Policy at Yale University and the 
Center for International Earth Science Information Network (CIESIN), 
Columbia University Data, indicated that Thailand was rated 61* out 
of 146 countries (http://sedac.ciesin.columbia.edu/es/epi/downloads/ 
2006EPI_AppendixC.pdf). The indications were that while Thailand 
was by no means the worst performer it was also clear that it was 
not making as much environmental progress as the government, 
much less local environmentalists, would have liked. According to the 
latter, Thailand’s comparatively poor environmental performance was 
due to a lack of political will on the part of government to enforce 
existing laws and regulations (Dearden 2002). The relevant ministry, 
the Natural Resources and Environment Ministry, was said to lack 
influence within government. As a result, it was unlikely that the 
government would choose to take tough environmental decisions that 
would be necessary to regulate and monitor the environmental impact 
of economic development, from new building projects to increasing 
traffic (Energy Information Administration 2003). 

Governmental failure to enforce its own environmental laws encour- 
aged the rise of environmental protection NGOs, including both 
secular and faith entities. The latter have often developed under the 
aegis of Buddhist monks, a small but visible group known unofficially 
as environmentalist or ecology monks (phra nak anuraksa) (Darlington 
1997, 2000). Such monks began to take a sustained and active role in 
seeking to help protect the environment, believing that it was a reli- 
gious duty to help relieve ecological suffering. The monks understood 
that there was a direct connection between what in Buddhism is 
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regarded as the root causes of suffering — greed, ignorance, and hatred — 
and the degradation and destruction of Thailand’s natural environ- 
ment. They believed that environmental activism was a religious duty, 
within the wider context of Buddhist activism. Environmentalist 
monks movement drew on Buddhist principles and practices and it 
was therefore natural for them to undertake traditional religious rituals 
and ceremonies to draw attention to environmental problems. These 
included tree ordination rituals (buat ton mai), during which trees 
were first blessed and then draped in saffron robes which signified 
sacred status. 

Attempts were also made to raise environmental awareness among 
ordinary Thais. It was hoped that the monks would be able to inspire 
some at least to take part in practical conservation work. Both religious 
environmental ceremonies and practical conservation efforts were 
aspects of wider attempts by the environmentalist monks to generate 
and develop an ethic of conservation that would appeal to Thais. 
Several monks, including Phrakhru Pitak Nanthakhun, Phrakhru 
Manas Natheepitak, and Phrakhru Prajak Kuttajitto, personally initi- 
ated various grassroots conservation initiatives. These included not 
only the already mentioned tree ordinations and planting ceremonies 
but also the creation of wildlife preserves and sacred community 
gardens, long-life ceremonies for ecologically threatened sites or 
natural entities, initiatives in sustainable community development and 
natural farming, and campaigns against deforestation, shrimp farming, 
dam and pipeline construction, and the cultivation of cash-crops 
(Pipob Udomittipong 2000: 191-7). 

In conclusion, our brief examination of the activities of environmen- 
talist monks in Thailand highlights that exploitation of various types 
of natural resources in the country has caused various deleterious 
environmental effects. Forests have been continuously encroached 
and degraded due to the requirement of wood and more area for 
cultivation. In addition, often unregulated application of chemical 
fertiliser and pesticide for increasing agricultural yield, as well as 
booming tourist industry, has polluted the watershed environment. 
Environmentalist monks draw on Buddhist principles to seek to 
encourage ordinary Thais to join them in their efforts. 


Islam and the natural environment in Malaysia 


Folz (2005) has provided a useful overview of how environmental 
activists in various Muslim countries - including Malaysia, Egypt, 
Turkey, Iran, Pakistan and Nigeria - have sought to respond to 
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environmental crises that are affecting their countries. The different 
accounts point to a shared conclusion. It is that poor people in these 
Muslim countries — like their counterparts in non-Muslim countries in 
the developing world - primarily feel detrimental effects of environ- 
mental degradation. So far in this chapter, our case studies — covering 
Christianity, Hinduism and Buddhism - indicate that religious indi- 
viduals and faith-based organisations become involved in environmental 
campaigns for several reasons. First, environmental degradation and 
destruction is seen to be wrong according to religious tenets and, 
second, their effects can encourage liaisons between secular and faith 
activists who share a common goal: environmental protection and sus- 
tainability. Governments of Muslim societies may be slow to respond 
to environmental problems, while opposition parties and movements 
have usually focused on other issues, such as political reforms includ- 
ing democratisation. Folz (2005) also contends that throughout much 
of the Muslim world, albeit from small beginnings, environmental 
awareness and activism are growing. The overall point is that like other 
societies, the world’s Muslim communities are facing significant chal- 
lenges in seeking, on the one hand, to balance development and social 
justice and, on the other, to preserve the integrity of the globe’s life 
support systems. 

Like its neighbour Thailand, Muslim-majority Malaysia has been at 
the forefront of economic development in South-east Asia since the 
1980s. Yet government efforts to legislate and deal with the conse- 
quences — environmental destruction and degradation - have, like 
Thailand, been stymied by lack of political will. In addition, there have 
been serious conflicts with indigenous peoples in Sarawak and else- 
where, focusing on demands for both land and social reforms and 
better protection of Malaysia’s dwindling forests (Calvert and Calvert 
1996: 246-7). More generally, conflicts between indigenous peoples 
and tree fellers are symbolic of contradictory interests involved in 
exploitation and conservation of forest resources. Use by subsistence- 
based people of forest resources for their survival is often in conflict 
with their use for industrial or cash crop purposes. 

Malaysia has one of the strongest economies in South-east Asia. 
Malaysia is often said to be on a fast track to economic development, 
emerging as a major contributor to the global economy. Yet, like 
Thailand, Malaysia lacks appropriate infrastructures that also highlight 
problems of raw sewage and water shortages. Swift growth in personal 
ownership of cars has exacerbated a growing problem of air pollution 
(worsened by forest fires in neighbouring Indonesia in the early 2000s). 
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Deforestation, as a result of both logging and replanting of rubber 
plantations, has led to losses of both habitat as well as water retention 
problems on land stripped of trees. Since the early 1980s, as Malaysia’s 
pace of growth has increased there have been few signs that the 
country’s government takes environmental problems seriously. Gov- 
ernment inaction or indifference has led to the emergence of local 
secular environmental NGOs as well as those with religious roots 
(Vincent and Ali 2005). 

Unlike neighbouring Thailand, mainly a homogenous Buddhist 
culture, Malaysia is mainly but not exclusively Muslim: 60% of the 
population are followers of Islam. During the 1990s, as Malaysia 
became an increasingly significant economic force, the country’s 
government, led at the time by Prime Minister Mahathir Mohamad, 
sought to reinforce the country’s Muslim roots — an emphasis that still 
endures. The aim however was to emphasise that Malaysia was develop- 
ing, but not westernising. That is, the government sought to disseminate 
the message that its development path was a secular one, in line not 
only with Islam but also with the country’s other main religions: 
Christianity, Buddhism, Taoism and Hinduism (Vincent and Ali 2005). 
As a result, the government sought to get the backing for this policy of 
various opinion formers, both secular — leaders in the environmental 
NGO community - and religious: Islamic scholars in the fields of law 
and the environment. The aim was to highlight the idea that environ- 
mental protection and sustainability in Malaysia was not only essential 
for long-term health and wealth but also this was a secular — rather 
than an Islamic — project. The consequence is that Malaysia does not 
currently have conservation projects that explicitly use Islamic princi- 
ples as a key tool for education or awareness or any other aspect of 
environmental protection. In addition, no government environmental 
policies explicitly incorporate Islamic thought (Bankoff and Elston 
1995). 

There were reasons for this state of affairs that went beyond the 
desire of the Malaysian government not to be seen to be privileging 
Islam or any other religion. For example, although Malaysia has a 
majority Muslim population other minority populations might well 
have felt poorly used ‘by conservation projects that focus on only one 
particular religious group’. In addition, for Muslim environmental 
NGOs there was generally another barrier to proclaiming Islamic cre- 
dentials for conservation projects: it often made it difficult to acquire 
foreign funding for such initiatives — as few Western environmental 
groups seem explicitly prepared to support what they regard as Islamic 


148 Religion and Development 


conservation efforts (Arensberg 2004). As already implied, in addition, 
such initiatives would also struggle to get governmental support 
because, according to its constitution, Malaysia is technically secular — 
while claiming to use Islam as a guiding force in its policy making. 
Consequently, to use Islamic principles in environmental protection 
would be constitutionally inappropriate. Moreover, the government 
would also be hesitant to be seen espousing Islamic principles for a 
practical political reason. According to Arensberg, there is increasing 
tension in Malaysia, caused by attempts to install Shari’ah law by gov- 
ernment parties in the north and east of the country. ‘Politicians in 
parliament in Kuala Lumpur are facing immense pressure to not sound 
or act too extreme by proposing legislation based on Islam outlined in 
it for fear of being grouped with the separatist parties’ (Arensberg 
2004). 

According to Abu Bakar Abdul Majeed, while Malaysia is a multi- 
ethnic country with a number of recognised religions, principles 
underlying Malaysia’s development and environmental sustainability 
are compatible with Islamic definitions of a just society (Majeed 2003). 
In addition, Arensberg (2004) claims that the ideas and concepts of 
what he calls ‘Islamic Environmentalism’ are ‘gaining popularity 
among intellectuals, Islamic leaders, and academics in Malaysia’. 
During his research in the country in the early 2000s, he discovered 
that many among such people ‘were well versed in the connections 
between holy texts and basic environmental principles and that 
considerable thought had been given to ways these links could be 
exploited for conservation’. On the other hand, ‘despite the good grasp 
people shared on the topic it was evident that little discourse had been 
shared across disciplines to take any further action’. 

The wider point is that articulation of an Islamic environmental 
ethic in contemporary terms — that is, in recognising the urgency of 
the global crisis now facing humankind - is quite novel, not merely in 
Malaysia but also in the Muslim world more generally. Probably the 
first Muslim intellectual to do so was an American-trained Iranian 
Shi'ite philosopher, Seyyed Hossein Nasr, who argued that ‘timeless 
truths’ are seen as being expressed in a variety of historical, cultural 
and philosophical traditions. His environmentalist critique of Western 
modernity first appeared in 1967, in a book entitled Man and Nature: 
The Spiritual Crisis in Modern Man. Since then, Nasr has continued to 
explore the spiritual dimension of the environmental crisis through 
articles, lectures, and a later book, Religion and the Order of Nature 
(1996). The point in relation to Malaysia is that there is not at the 
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moment a conducive intellectual climate in the country to link Islamic 
environmentalism with a critique of the government’s economic devel- 
opment priorities. This is mainly because the government strives to 
present an essentially secular development vision which has no place 
for religiously-based concepts and critiques. 


Overall conclusion 


Recent years have seen rising concern for protection of the natural 
environment. Reflecting such concern, one of the MDGs is to ‘ensure 
environmental sustainability’. We have seen that religious networks 
play an important and growing role with regard to the interaction of 
humans with nature and the environmental issues that inevitably arise 
(Coward and Maguire 2000, 2002). The religious traditions examined 
in this chapter have all developed environmental positions, including: 
‘ecotheology’ in Christianity and ‘Islamic environmentalism’, while 
both Hinduism and Buddhism have also built up religiously-based cri- 
tiques of environmental damage and how to achieve environmental 
sustainability. One result is growth in the numbers of religiously-based 
environmental NGOs in the developing world, several of which were 
examined in this chapter. In summary, these developments have made 
both nature and the environment new, cutting-edge topics in many 
religious worldviews. 


6 


Health 


Religion plays a central, integrating role in social and cultural 
life in most developing countries... there are many more reli- 
gious leaders than health workers. They are in closer and 
regular contact with all age groups in society and their voice is 
highly respected. In traditional communities, religious leaders 
are often more influential than local government officials or 
secular community leaders (UNICEF 1995). 


Three of the eight MDGs are concerned with improving various aspects 
of health in the developing world, underlining their crucial impor- 
tance to more achievement of improved development outcomes. The 
three relevant MDGs are to (1) ‘reduce child mortality’ by two-thirds, 
especially among children under five years, the worst affected group, 
(2) ‘improve maternal health’, and (3) ‘combat HIV/AIDS ... and other 
diseases’. The aim was that in relation to these health issues, both 
faith-based organisations and secular development agencies, such as 
the UNFPA, would work constructively together. As the quotation 
above suggests, involvement of religious leaders and faith-based organ- 
isations was regarded as crucial in this regard both because of their 
often high community standing and the sensitive nature of these 
health issues. 

In recent years, numerous religious leaders and faith-based organisa- 
tions have begun to engage with partners in the secular development 
community in relation to health issues in the developing world at 
community, national, and international levels. When such partner- 
ships work well, it reflects sustained dialogue, genuine willingness to 
work together and a clear sense of shared objectives. On the other 
hand, this is not to suggest that desirable health improvements will 
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necessarily come about only as a result of non-state secular and faith 
entities working together. To achieve essential long-term health 
improvements requirement, the leading role of government is crucial 
(Tessane 2005: 1). 

The achievement of a variety of health goals in the developing coun- 
tries can be undermined by various factors, internal and external. 
Turning to external factors first, we have already noted in earlier chap- 
ters that all developing countries must contend ‘with the pressures of 
economic globalization on often fragile local economies ...’. In addi- 
tion, various natural disasters, for example the tsunami of December 
2004 that hit South and South-east Asia with particular force,! as well 
as floods, earthquakes and droughts, are vivid reminders of how such 
events can disrupt achievement of health objectives (UNICEF 2005a). 

Among the relevant internal factors, we can note: 


e Occasional rivalry between competing religious traditions over 
resources devoted to delivery of healthcare; 

e ‘Natural’ disasters that affect many developing countries. On the 
other hand, as we noted in Chapter 5, many ‘natural’ disasters have 
human origins; 

e Ethno-religious and political conflicts whose impact disproportion- 
ately falls on the weak and vulnerable in society, including children; 

e Traditional social attitudes and cultural norms that can pose special 
challenges to health improvement; 

e Budgetary constraints that impact on development programmes, 
including healthcare, in many developing countries. 


Overall, to achieve greater success in relation to health would require 
both creative work and development of partnerships between both 
secular and religious entities. While such work is already taking place, 
it is generally not that well known and it deserves greater attention 
from development analysts. In particular, partnerships between 
religious and secular activists are of importance in relation to highly 
problematic health issues, such as HIV/AIDS. For example, UNICEF 
South Asia organised a conference in Kathmandu, Nepal, in April 
2004 that brought together representatives of South Asia’s many reli- 
gious faiths. They included Buddhist monks from Thailand, Muslim 
imams from Pakistan’s North West Frontier Province, one of the most 
religiously orthodox regions of South Asia, and Catholic priests from 
the Philippines. HIV/AIDS activists from the region also attended the 
conference. 
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Ven Phra Tuangsit from Nong Khai in Thailand was a keynote 
speaker at the conference. He is a Buddhist monk who leads a project 
called Sangha Metta that many want to see duplicated in other parts of 
South-east and South Asia. Under the Sangha Metta programme, 
Buddhist monks are involved in projects with young people, sex 
workers and others to spread awareness of HIV/AIDS, including 
demonstrating how to use condoms, if appropriate. ‘At first people 
were worried that it was inappropriate’, he noted, ‘for a Buddhist cleric 
to work with condoms and things, but now people realise that I’m 
practising Buddhist compassion and helping people avoid painful, 
humiliating illness ... They listen and respect us because we are monks. 
So much has changed’. Numerous speakers at the conference also 
called for sympathy and forbearance for HIV/AIDS victims. Pointing to 
this collective concern, the conference organisers claimed that this was 
a sign that things had changed fundamentally: faiths and HIV/AIDS 
‘workers are converging, compromising and learning to live with each 
other’s attitudes and priorities’. Because HIV/AIDS is soon set to 
become South Asia’s biggest public health challenge, it is appropriate 
that the ‘men and women who serve God have decided they have a 
role to play in helping the present and future victims of a dreaded 
epidemic’ (UNICEF 2004). However, as Marshall and Keough note, to 
make such ‘goals a reality ...depends largely on their ownership by 
local communities and on serious efforts to sustain a “development 
enabling environment”, where local resources are tapped and mobi- 
lized to achieve these goals’ (Marshall and Keough 2004: 17). 

The next section provides an overview of health problems in the 
developing world that are focused upon in the MDGs: HIV/AIDS, 
maternal health and child mortality. It notes various international 
efforts to improve the situation that encourage interaction between 
secular and faith entities. The chapter then focuses on how 
Christianity, Buddhism, Islam and Hinduism perceive health issues in 
a development context, before examining case studies from Islam, 
Christianity, Hinduism and Buddhism in Asia, Africa and Latin 
America. 


HIV/AIDS 


Many would now agree that the human immunodeficiency virus/ 
acquired immunodeficiency syndrome (HIV/AIDS) pandemic is one of 
the greatest challenges now facing the international community. 
Around the world 40 million people now live with HIV/AIDS, with 
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females making up almost half of the victims. While sexual and repro- 
ductive healthcare and services contribute to the prevention of 
HIV/AIDS and other sexually transmitted infections, suffering from 
HIV/AIDS significantly increases for females the risk of complications 
during pregnancy and childbirth. In addition, in many cultures victims 
of the disease frequently have to contend not only with ill health and 
eventually in most cases death, but also stigma and discrimination 
(International Interfaith Network for Development and Reproductive 
Health 2005: 1). 

The first cases of AIDS were reported in the early 1980s. In the two- 
and-half decades since, infections with HIV have grown to pandemic 
proportions; there are now estimated to be 65 million infections and 
25 million deaths. In 2005, nearly three million people died from 
AIDS, over four million were newly infected with HIV, and around 
40 million lived with the disease. HIV disproportionately affects certain 
geographic regions, including sub-Saharan Africa and the Caribbean. 
Effective prevention and treatment of HIV infection with antiretroviral 
therapy (ART) is now available, even in countries with limited resources. 
However, comprehensive programmes are ‘needed to reach all persons 
who require treatment and to prevent transmission of new infections’ 
(The Global HIV/AIDS Pandemic 2006). 

A comprehensive report published in August 2006 on the eve of the 
16 International AIDS Conference (August 13-18, 2006, in Toronto, 
Canada), summarised selected regional trends in the HIV/AIDS pan- 
demic. Primarily based on data from the 2006 Report on the Global AIDS 
Epidemic by the Joint United Nations Programme on HIV/AIDS, it 
noted the following. Sub-Saharan Africa is home to about 10% of the 
global population, yet the region is home to nearly two-thirds (64%) of 
people living with HIV. ‘Transmission is primarily through heterosex- 
ual contact, and more women are HIV infected than men’. Southern 
Africa is the main focus of the AIDS epidemic; all countries in the 
region except Angola have an estimated adult (15-49 years) HIV preva- 
lence greater than 10%. Countries worst affected include Botswana, 
Lesotho, Swaziland, Zimbabwe and South Africa. The latter country, 
with an HIV prevalence of 18.8% and 5.5 million persons living with 
HIV, has, along with India, the largest number of persons living 
with HIV in the world. 

Adult HIV prevalence is lower in Asian countries than in sub-Saharan 
African nations. Of the estimated 8.3 million HIV-infected persons in 
Asia, over two-thirds (5.7 million) live in India, while China, Thailand 
and Cambodia also have relatively high infection rates. 
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Numbers of HIV infections are relatively low in Latin America. Brazil, 
the second most populous country in the Americas (after the United 
States), has an adult HIV prevalence of 0.5% and has approximately 
30% of the population living with HIV in Latin America and the 
Caribbean. After sub-Saharan Africa, the Caribbean is the second most 
HIV-affected region of the world. While HIV prevalence has declined in 
urban areas of Haiti, it has remained constant in other areas of the 
Caribbean (UNAIDS 2006). 

We have already noted that serious attempts to ameliorate the health 
of millions of people in the developing world might usefully recruit 
the energies of various religious leaders and faith-based organisations 
in the developing world. One such area is the HIV/AIDS pandemic. 
When the issue first surfaced in the early 1980s, most religions 
shunned or ignored the issue, despite the serious challenges it posed in 
and to their communities. This was often because, for many religious 
figures and faith-based organisations, ‘HIV/AIDS was the disease of 
homosexuals and lesbians who needed to seek counselling to change 
their unnatural behaviour’ (Bureau for Development Policy/Regional 
Bureau for Latin America and the Caribbean 2005: 5). This view 
seemed to reflect a belief that those who fell ill with the virus that 
causes AIDS were receiving divine punishment for their perceived 
‘immoral behaviour’. This conservative stance was reflected at the 
International Conference on Population and Development in Cairo in 
1994. The issue of HIV/AIDS was high on the agenda and it appeared 
that conservative religious delegates - who collectively opposed mea- 
sures like condom distribution to stop the spread of the disease — were 
at the time in the ascendancy. 

Religion’s role in combating HIV/AIDS is controversial. Yet improve- 
ments in HIV/AIDS hinge on the necessity of changing behaviours, 
and in this respect religious leaders and faith-based organisations can 
play a significant role. Over time, as we have already noted in respect 
to South Asia, it appears that because of the scale and consequences of 
the HIV/AIDS pandemic some religious leaders have changed their 
views. In recent years, often working together with secular develop- 
ment NGOs and/or government agencies, as we shall see below some 
religious leaders and faith-based entities have been notable for often 
energetic campaigns not only mobilising HIV/AIDS prevention efforts 
but also actively providing care and support services for sufferers of 
the disease. 

Reflecting and seeking to coordinate grassroots religious initiatives, a 
United Nations (UN) AIDS Global Strategy Framework on HIV/AIDS 
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has set out principles and elements that seek to deliver a coordinated 
and effective global HIV/AIDS response. The UN initiative highlights 
the necessity of involving key groups - government service providers, 
NGOs, and community groups - as well as religious leaders and faith- 
based organisations — in the fight against HIV/AIDS. The overall objec- 
tive is to collect and focus relevant societal forces in a sustained drive 
against the HIV/AIDS pandemic (UNAIDS 2001). 

The involvement of religious entities aims to build on many faiths’ 
deep understanding of suffering and compassion and, wherever and 
whenever possible, provide relieve to them. Moreover, when seeking to 
assess the potential of religious entities to be active participants in the 
fight against HIV/AIDS, it is important to understand that many have 
long been engaged in seeking to improve the health of followers across 
the developing world. In Africa, Asia and Latin America, religious enti- 
ties have delivered over time an array of welfare goods including 
health, social, and educational services. For example, in many African 
countries, according to Ellis and ter Haar (2005: 2), ‘faith groups pro- 
vide an average of 40% of the healthcare’. Overall, the existing involve- 
ment of faith groups in healthcare in the developing world emphasises 
that the potential exists for similar initiatives in relation to HIV/AIDS. 
Such efforts could draw on preexisting infrastructures and large num- 
bers of followers that might be used not only for implementing pol- 
icies, but also in delivering and increasing in scope and coverage 
services delivery. In addition, many religious entities ‘have the ability 
to mobilize at a grass-roots level because of their credibility and status’ 
(Bureau for Development Policy/Regional Bureau for Latin America and 
the Caribbean 2005: 7). 

This is not to suggest, however, that either working on their own or 
even in partnership with secular development agencies, do religious 
entities have all the resources and answers necessary to deal success- 
fully with the HIV/AIDS pandemic. The involvement of both govern- 
ments and the international community is also crucial. In addition, it 
is necessary to emphasise that partnerships - whether between reli- 
gious entities or involving the latter and secular development organ- 
isations — are not always easy to institute or develop. In some cases, 
there is evidence of discord that ‘have arisen among faith institutions 
and between faith and development actors as they struggle to come 
to terms with a new and devastating disease that defies traditional 
solutions and confronts them with a harsh picture of human behav- 
iour’ (Marshall and Keough 2004: 97). The very problematic character- 
istics of the pandemic - including, a lengthy time of silent, invisible 
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incubation; its association with the most intimate of human behav- 
iour; and its swift spread — have made the challenge exceptionally 
difficult. It is only now — when the disease has reached such significant 
levels as to threaten to devastate entire communities and even nations 
- that the response begins to come near equalling the challenge. 


Maternal health and child mortality 


The leading causes of death among women of reproductive age in 
many developing countries are complications linked to pregnancy and 
childbirth, including: severe bleeding (25%), infection (15%), unsafe 
abortion (13%), eclampsia (12%), obstructed labour (8%), other direct 
causes (8%), and indirect causes (20%). Around the world, over half a 
million women die every year from such causes. Over 99% of these 
deaths occur in developing countries, indicating that if the resources 
were available they could be avoided. In addition to maternal death, 
women experience more than 50 million maternal health problems 
annually. As many as 300 million women - more than one-quarter of 
all adult women living in the developing world — suffer from short- or 
long-term illnesses and injuries related to pregnancy and childbirth. 
While all women risk death and disability each time they become preg- 
nant, women in developing countries face these risks much more 
often, since they bear many more children than women in the devel- 
oped world. ‘At least 40% of women experience complications during 
pregnancy, childbirth and the period after delivery. An estimated 15% 
of these women develop potentially life-threatening problems. Long- 
term complications can include chronic pain, impaired mobility, 
damage to the reproductive system and infertility’ (Safe Motherhood 
Initiative 2002). 

Women die for various reasons, but most maternal complications 
and deaths occur either during or shortly after delivery. Yet many 
women do not receive the essential healthcare they need either 
during pregnancy, during childbirth, or after delivery (World Health 
Organisation 1997). Various factors prevent women in developing 
countries from getting the life-saving healthcare they need, includ- 
ing: distance from health services, cost (direct fees as well as the cost 
of transportation, drugs and supplies), multiple demands on women’s 
time and women’s lack of decision-making power within the family. 
In addition, poor quality of services, including poor treatment by 
health providers, can also make some women reluctant to use the 
services (World Bank 1993). 
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Several steps could be taken to achieve improvements. The first is to 
ensure women’s access to maternal health services, where the follow- 
ing essential services would be available: ‘routine maternal care for all 
pregnancies, including a skilled attendant (midwife or doctor) at birth; 
emergency treatment of complications during pregnancy, delivery and 
after birth; and postpartum family planning and basic neonatal care’. 
Overall, ‘such care would cost about $3 per person per year in 
low-income countries. Basic maternal care alone can cost as little as 
$2 per person’. However, access to appropriate services is not all that is 
required. In addition, there is an urgent need to ‘improve women’s 
status and raise awareness about the consequences of poor maternal 
health. Families and communities must encourage and enable women 
to receive proper care during pregnancy and delivery’ (Safe Motherhood 
Initiative 2002). Religious leaders and faith-based organisations can 
play an important role, as they are very often significant sources of 
community norms and values. 

The issue of women’s health is closely connected to that of their 
children. Nearly eight million stillbirths and early neonatal deaths 
(deaths within one week of birth) occur annually. Most such deaths 
are found in the developing world. They are often caused by the 
same factors that result in maternal death and disability: poor health 
of women during pregnancy, inadequate care during delivery 
and lack of appropriate care for newly born infants. A study in 
Bangladesh undertaken in the 1990s found that ‘a mother’s death 
sharply increased the probability that her children, up to age 10, will 
die within two years. This was especially true for her daughters’ 
(World Bank 1997: 27). 

There are more than 2.2 billion children alive in the world, around 
one-third of the total global population of over 6.5 billion. Most live in 
developing countries — where around one billion children must survive 
on less than US$2 a day, and nearly half of all children are at least 
moderately underweight because they cannot get access to sufficient 
food. Malnutrition causes six out of ten of child deaths, two more die 
from pneumonia, while malaria, measles, diarrhoea, and HIV/AIDS also 
kill millions. Overall, nearly 11 million children - 70% of total child 
deaths — die each year from preventable diseases. Half of the child fatal- 
ities occur in just six countries: India (2.4 million), Nigeria, China, 
Pakistan, Ethiopia, and the Democratic Republic of Congo. ‘Nine of the 
top ten problem countries are in Africa, with 43 percent of child mor- 
tality deaths; South Asia has 33%’. Moreover, in some developing 
countries, around 10% of children die before reaching the age of five 
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years; the ‘comparable rate in the USA is seven child deaths in one thou- 
sand live births’. Given such a position, it is unsurprising that one of 
the MDGs is to cut the mortality rate among children ‘to approx- 
imately 28 deaths per 1000 births’ (UNICEF 2005b). However, solu- 
tions to reduce significantly child mortality are achievable. Despite the 
fact that many developing countries have healthcare systems that are 
underdeveloped, inadequate, poorly funded and staffed, around two- 
thirds of such deaths could be prevented by known, low-cost, straight- 
forward interventions, including: vaccinations, antibiotics, and 
providing education for mothers. They are not collectively expensive — 
even for countries with fragile health systems - and could be imple- 
mented relatively swiftly (Tessane 2005: 2). 

Overall, it is important for secular development agencies and faith- 
based entities to work together to initiate and develop health improve- 
ments in the developing world. As we shall see below, even relatively 
small-scale initiatives involving faith-based organisations at commu- 
nity level can help catalyse national, regional, or even international 
social changes. Finally, as our case studies also indicate, working 
together with faith-based organisations and development agencies can 
make health services relevant and responsive in relation to cultural and 
religious norms and values. 


Islam 


Some Muslim countries, especially in Africa, are among the poorest 
and most underdeveloped in the world. To examine what can be done 
to improve matters in relation to health, the OIC, the Islamic 
Educational, Scientific and Cultural Organisation (ISESCO) and 
UNICEF jointly produced a comprehensive report in 2005, entitled 
Investing in the Children of the Islamic World. While focusing specifically 
on children, the report also usefully highlighted a range of health 
problems affecting Muslim countries. Overall, the report emphasised 
that action is urgently needed to tackle a range of problems facing over 
600 million children in the Islamic world, from poverty and disease to 
education and protection. However, addressing these problems was not 
just the responsibility of governments but was also linked to initiatives 
initiated by various non-state actors, including religious entities. While 
governments are in the best position to provide financial and technical 
resources, as well as technical expertise and organisational skills of 
practical significance, required health improvements and lasting 
progress can also be facilitated by interaction involving both regional 
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and international financial institutions and private sector, including 
religious entities. Finally, the report also called attention to the reli- 
gious and moral duty of wealthier OIC member states significantly to 
increase development assistance and to seek to ensure that the most 
vulnerable sections of society, including children, women, and the 
poor, were assisted. 

The overall focus upon child health in the report was timely because 
OIC member states — of which there were 57 in 2006 in Africa, Asia and 
the Middle East - collectively account for approximately 25% of the 
world’s more than two billion children. OIC member states, including 
countries as developmentally and culturally different as Malaysia, Mali 
and Kuwait, account for nearly three-quarters of countries — 11 out of 
16 — with the world’s highest child mortality rates. Children living in 
Muslim countries in sub-Saharan Africa suffer the worst health 
deficiencies. For example, in sub-Saharan Africa child mortality rates 
are more than double the world average, while a child born there will 
on average live to only 46 years, compared to 78 in developed coun- 
tries. Overall, more than four million children under the age of five 
years die each year in OIC countries from preventable disease and mal- 
nutrition, with around 2.5 million expiring before their first birthday. 
In 2005, only 25% of OIC member states — 14 out of 57 — were on track 
to achieve the MDG on child mortality (UNICEF 2005c). 

In addition, many OIC countries have both high female fertility 
and a lack of access to skilled medical care. These factors contribute 
to some of the highest maternal mortality rates in the world. In 
Afghanistan, for example, one in six (17%) of all pregnancies leads 
directly to the death of the woman concerned, while in OIC member 
states in Sub-Saharan Africa, the average is slightly better - one death 
for every 15 pregnancies — although still much worse than the global 
average: one death in 74 (UNICEF 2005a). Overall, there is a trou- 
bling situation among OIC countries in relation to both children’s 
and women’s health. The dismal picture was highlighted by the 
OIC Secretary-General, Ekmeleddin Ihsanoglu, at the launch of 
the report. Dr Ihsanoglu pointed out that to improve the situation 
both the OIC 


and the broader Muslim community must demonstrate the true 
meaning of Islam’s vision on childhood issues and the real spirit of 
Islamic solidarity by coming together for the sake of our children ... 
The future development of our countries depends on today’s chil- 
dren, and the needs of these children are urgent (UNICEF 2005a). 
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Overall, there is much to be done in many Muslim countries to 
improve significantly both children’s and women’s health. To guaran- 
tee their rights in this regard, it would be necessary not only substan- 
tially to improve specific health indicators but also to make noteworthy 
progress on wider goals related to combating poverty and accelerating 
human development. 

HIV/AIDS is also having a serious impact on many Muslims in the 
developing world. For example, among OIC member states in sub- 
Saharan Africa, adult prevalence rates were 5.4% (7.9 million cases) in 
2005? Although HIV/AIDS rates are currently lower in other Muslim 
countries - for example, in Arab and Asian OIC member states they 
were respectively 0.3% and 0.1% - ‘concentrated epidemics among 
intravenous drug users and commercial sex workers in some countries 
are major causes for concern’ (UNICEF 2005a). The Director-General of 
ISESCO, Dr Abdulaziz Othman Altwaijri, stated that among OIC 
member states it was now necessary to make greater efforts not only to 
address high levels of maternal and child health, but also to ‘break the 
silence on HIV/AIDS’ (UNICEF 2005b). To achieve desired improve- 
ments OIC countries should seek to build upon the strength of Islamic 
traditions — such as, self-help, solidarity and protection of the vulnera- 
ble - in order to reaffirm commitment to health improvements 
for children, women and HIV/AIDS sufferers. While in some Muslim 
countries, as we shall see below, involvement of Muslim leaders and 
faith-based organisations in advocacy campaigns has proved to be an 
effective strategy to facilitate project ownership, achieving some 
encouraging successes, overall experience indicates that designing and 
implementing such interventions in religiously and socially complex 
contexts is often problematic. ‘Designing rights-based advocacy 
messages that are neither in conflict with religious precepts nor carry 
negative value judgements are crucial to the achievement of related 
health improvement goals’ (‘Positive Muslims’ 2004: 8). 

To illustrate this contention, we focus next on Uganda’s reproductive 
health project for the country’s minority Muslim community, who 
comprise about 10% of the overall population (Haynes 1996b: 161). 
According to the coordinator of the country’s Muslim Supreme 
Council Reproductive Health Programme, ‘It was an extremely sens- 
itive project’. At first, ‘people thought that the project had come to 
promote family planning and further reduce the small numbers of 
Muslims, and they were determined to fight it till it failed’ (UNFPA 
2004: 41). Over time, however, the project achieved popular success 
because it worked with local Muslim communities rather than trying 
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to impose a top down strategy that would have been more problematic 
and consequently less likely to succeed. 

The main strategy was to encourage Muslim community leaders and 
scholars to consult and draw from Islamic texts at different phases of 
the project cycle. Muslim scholars were brought together to study 
various reproductive health messages and to relate them to texts in the 
Qur’an. Their participation turned out to be ‘essential in gaining access 
to the Muslim community in Uganda and in promoting reproductive 
rights and service delivery among its members’ (UNFPA 2004: 6). More 
generally, work to sensitise Muslim community leaders in Uganda was 
essential in opening up for public discussion a hitherto taboo subject: 
sexual and reproductive health. The all-important first step was to 
counter a prevalent fear among Uganda’s Muslims: family planning 
was part of a conspiracy to reduce the size of the country’s Muslim 
population. Credit here must go to the Mufti of Uganda, the country’s 
most senior Muslim religious leader, whose support was instrumental 
in encouraging the view that reproductive health services among 
Muslim women needed both improving but spreading through the 
community. ‘To ensure that these efforts were in line with Islamic 
thinking, reproductive health messages were studied and compared 
with teachings of the Koran and the Hadith. Specific strategies were 
also designed to reach women’ (UNFPA 2004: 40). 

The efforts to reach and involve Uganda’s Muslim community were 
an essential aspect of the country’s wider national population policy. 
Initially, when the policy was adopted in the mid-1990s, despite 
attempts to involve Uganda’s Muslim Supreme Council (MSC), the 
country’s Muslim community did not fully participate in related popu- 
lation and reproductive health activities. As a result, the Uganda MSC 
began to research into why the government’s strategy had foundered, 
starting with the most senior religious figure, the Mufti. He, in turn, 
contacted the UNFPA, which has a Country Office in Uganda, to seek 
its advice. The result was a meeting between the Director of the 
National Population Secretariat and the Mufti concerning population 
policy in Uganda. They agreed (1) that the MSC would develop a 
project proposal to be presented to UNFPA for funding, and (2) to 
appoint a committee, whose personnel were chosen by the Mufti, to 
investigate why ‘the Muslim community was not taking full advantage 
of the reproductive health services being offered’. To do this, a series of 
workshops - held at national, district and community levels — were 
undertaken to enable religious leaders to talk openly about previously 
taboo issues. These discussions were crucial in helping Muslim leaders 
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to achieve improved cognisance of reproductive health among Muslim 
females. Five factors in particular were pointed to in this regard: 
(1) inability to reconcile specific population and reproductive health 
issues with the precepts of Islam, (2) confusion about the difference 
between reproductive health and ‘birth control’, (3) low priority for 
health issues in religious leaders’ programmes, (4) lack of robust, evi- 
dence-based information and technical skills with which to promote 
health, and (5) poor management of the MSC’s health infrastructure 
(UNFPA 2004: 40). 

Once the deficiencies of the then current situation were highlighted, 
a programme of action was drawn up involving the MSC, the govern- 
ment and UNFPA. Its main components were, first, advocacy — needed 
to give a higher priority to reproductive health issues in the work of 
religious leaders. An improved communications regime was the second 
component, necessary to inform the Muslim community about repro- 
ductive health and rights and encourage men and women to utilise 
available services. Third, ‘services improvements were implemented in 
order to provide better quality care and to make reproductive health 
services accessible, affordable and appealing to the community’. 
Initially improvements did not lead to increased use of facilities by 
females. The reason however was both obvious and easy to improve: 
their cost was too high for low-income Muslim women, the majority. 
Once this problem was identified and costs reduced, the take up 
improved significantly. The Ndimugeni Mwete (‘Guest of the Centre’) 
initiative was introduced. ‘It enabled expectant mothers to receive 
antenatal, delivery and post-delivery services free of charge and greatly 
increased the number of women attending antenatal care clinics and 
delivering in health facilities’ (UNFPA 2004: 41). 

In conclusion, Uganda’s reproductive health project for the 
country’s minority Muslim community can be said to be successful as 
a result of the use of culturally sensitive approaches, which reflected 
the following concerns. First, it was important to consider as objec- 
tively as possible how religious sensitivities affected people’s behav- 
iour and then work out how to address them in such a way as to 
develop an environment of trust and mutual respect between secular 
and religious project partners. Prior to the project, public discussions 
on all aspects of sexuality, family planning and reproductive health 
did not take place within the Muslim community. Bringing in 
religious leaders at an early stage of the project was crucial to gain 
their trust and encourage them to spread the health message to the 
Muslim community. 


Health 163 


Second, the project made especial effort to reach Muslim women. 
Initially, workshops were open only to men. Following the workshops, 
events that provided evidence-based information about the benefits of 
reproductive health services, men from the community were requested 
to support the participation of their wives in similar workshops. It 
appears that many did and, as a result, the turnout of women was 
‘overwhelming’ (UNFPA 2004: 41). 

Third, the use of Islamic references was crucial in ensuring the 
project’s general acceptability among both religious leaders and the 
wider community, with specific reproductive health messages related 
to Qur’anic texts. 

Fourth, from the project’s beginning religious leaders — including the 
country’s top religious leader, the Mufti - were identified as pivotal 
potential agents of change and, as a result, played a key role. This was 
crucial for gaining access to the wider Muslim community. In addition, 
in recent years, local imams have included reproductive health mes- 
sages in their sermons in the mosques. This also emphasises how 
important it was to base the project strategy on a deep understanding 
of community values and needs. 


Buddhism 


The OIC focus on its 57 member countries emphasises that the 
‘Muslim world’ — the ummah — is perceived as a joint entity that collec- 
tively binds together followers of Islam. Turning to Buddhism, it is 
immediately evident that no shared sense of community can be said to 
bind together its followers. In other words, there is no ‘Buddhist world’ 
comparable to the notion of a collective Muslim entity, which the OIC 
seeks to represent. On the other hand, like Muslim countries in the 
developing world, Buddhist countries — clustered in Asia — experience 
very similar health problems and, it might be thought, would be 
amenable to similar initiatives involving both secular development 
and faith entities that work to involve both religious leaders and 
communities more generally. 

Despite the lack of a Buddhist collectivity that transcends national 
borders in the way that the notion of the ummah does, Buddhism does 
significantly focus on both spiritual and philosophical concerns that 
are together closely related to wider concern, including those to do 
with improving health. The preamble to the WHO charter reads: 
‘Health is a state of complete physical, mental and social well-being 
and not merely the absence of disease or infirmity’ (http://www.who.dk/ 
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main/WHO/Home/TopPage). In Buddhism, there is a similar under- 
standing of what constitutes good health. Both Buddhists and the 
WHO focus attention on the balanced interaction between the mind 
and body as well as between life and its environment. Buddhists 
believe that people have illnesses when this delicate equilibrium is dis- 
turbed, and action according to Buddhist precepts is necessary both to 
restore and strengthen the balance. This is not to imply that Buddhists 
reject modern medicine and the related array of powerful diagnostic 
and therapeutic tools to treat illnesses. Instead, stressing a holistic 
approach, Buddhist belief stresses that most effective treatment is likely 
to result from the use of conventional health improvement strategies 
to combat illness, reinforced by a deeper understanding of the inner, 
subjective processes of life. This emphasises the importance for 
Buddhism of spiritual strength coupled with a powerful sense of 
purpose or mission that is rooted in the desirability of compassionate 
action for others. 

To illustrate these points, the case study in this section focuses on 
Cambodia, a country whose population is overwhelmingly Buddhist. 
Like the example above from the Muslim minority in Uganda, our 
concern is to examine a faith-based initiative to improve the health 
of females. Cambodia has a relatively high maternal mortality rate of 
590 deaths per 100,000 live births, while the infant mortality rate is 
95 per 1,000 live births, that is, almost one in ten of babies born in the 
country. This poor health position reflects the fact that Cambodia has 
been wracked by serious conflict over the years that served to devastate 
the healthcare infrastructure. Following the end of the conflict in 
the early 1990s, the challenge was massive: to create an entirely 
new healthcare system in a shattered, desperately poor country. In 
1996, an external development agency, the United States Agency for 
International Development (USAID) jointly founded, along with 
Cambodia’s government, the Reproductive and Child Health Alliance 
(RACHA). The aim of RACHA was to improve healthcare by integrating 
modern medical practices with the traditional structures that in many 
places did manage to survive the years of war (http://rc.racha.org.kh/). 

The RACHA initiative drew on the expertise and high community 
standing of the country’s Buddhist nuns. They became key advocates 
and educators for breast-feeding among the country’s women. This 
strategy was chosen because, like Islamic leaders among Uganda’s 
Muslims, Buddhist nuns, like their male counterparts are widely per- 
ceived to occupy the moral high ground in Cambodia and, as a result, 
their influence is pervasive (http://rc.racha.org.kh/rachaInfo.asp). 
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While many Cambodians came to distrust the government during the 
war years, the Buddhist religion remains one of the nation’s unifying 
structures. Buddhist monks, nuns, and laypeople collectively have 
great social and religious influence on the beliefs and behaviour of 
most ordinary Cambodians. Reflecting this high regard many ordinary 
Cambodians regularly consult Buddhist figures, including monks and 
nuns in local monasteries, in relation to both physical and spiritual 
issues. Buddhist men and women also take active roles in various areas 
of health, including the construction of community medical centres, 
while also leading various community health initiatives in public 
health education and social development, including promotion of 
reproductive health and prevention of HIV/AIDS (USAID 2005). 

Reflecting a strategy of tapping into existing social systems to 
promote good healthcare practices, the Nuns and Wat Grannies 
(N&WG) programme developed from within RACHA. It seeks to make 
use of Buddhist nuns’ influence through engaging with local religious 
leaders as village healthcare educators. In one example, RACHA 
trained 30 nuns to spread knowledge on the promotion of proper 
breastfeeding techniques in the town of Pursat, capital of the Pursat 
province. Such information dissemination was necessary because, 
although most Cambodian women already breastfed their babies, 
there was a widespread — although erroneous — belief that the first 
milk, or colostrum, harms newly born babies. In addition, most 
Cambodian women are forced through the absence of clean supplies, 
to feed their babies contaminated water or foods in addition to breast 
milk. This practice often causes diarrhoea and in many cases, death. 
In Pursat, Nuns sought to encourage changes in both practices: First, 
as colostrum provides recognised health benefits, it is entirely appro- 
priate that babies are breastfed straightaway after birth. Second, for 
the first six months, babies should only consume breast milk 
(Engender Health 2005). 

While these principles seem clear and easy to put into effect, they 
were not widely followed in Pursat until the 30 nuns arrived as agents 
of change. They arrived in Pursat market on a Saturday in March 2000, 
‘in two trucks trimmed with banners illustrating correct breastfeeding 
practices’. The nuns immediately engaged with local women in discus- 
sions about breastfeeding, while passing out leaflets explaining in 
simple words and pictures health messages. This approach was success- 
ful - many women listened to the nuns and took their leaflets for two 
reasons: first, the nuns disseminated their health messages enthusiasti- 
cally and, second, the nuns are trusted and respected. 
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The success of the initial Pursat initiative led to the approach being 
replicated elsewhere, involving partnerships between N&WG and local 
Buddhist community pagodas. Over the next five years, more than 
900 pagoda workers were trained in Pursat and Siem Reap provinces. 
They visited nearly 300 villages and made over 30,000 house. RACHA 
undertook follow-up surveys and found an impressive increase not only 
in women’s knowledge and acceptance of appropriate breastfeeding 
practices, but also significant changes in both behaviour and practices. 

In conclusion, RACHA has managed successfully to disseminate a 
simple and effective health promotion campaign with the potential of 
changing for the better unsafe practices that could seriously affect the 
health of newly born and young babies. The key to the campaign’s 
success was that it sought to work with local communities to engender 
and develop trust through the active involvement of Buddhist nuns, 
monks, and laypeople who worked as health educators and advocates 
in regard to breastfeeding and other reproductive and child health 
issues (Engender Health 2005; USAID 2005). 


Hinduism 


So far in this book, India has been the only focus of attention when 
examining the relationship between Hinduism and Hindu faith-based 
entities and development theory and practice outcomes. In this 
section, we focus on Mauritius, a country, like India, that has a Hindu 
majority population. We shall see that there are significant Hindu ini- 
tiatives related to health in Mauritius, which primarily emanate from 
and link with wider transnational Hindu networks. 

The island of Mauritius has a population of less than 1.5 million 
people. The 2000 census revealed that over 50% of Mauritians are 
Hindu, about a third Christian, while Muslims comprise just over 15%. 
Fewer than 1% of the population claims to be Buddhist, other faiths, 
atheist, or agnostic. There are no definitive figures for those who actu- 
ally practice their faith, but there are estimates that the figure is around 
60% for all religious groups. Religious affiliation is nearly always tied to 
ethnicity and to an extent geography. The north of the island is 
mainly Hindu, while the south is the home to many of the country’s 
Christians. Large populations of Hindus and Catholics also live in 
the main population centres, including the capital, Port Louis, and the 
cities of Quatre Bornes and Curepipe (Seeworchun 1995). 

Mauritius is a small island nation, and ethnic and religious groups, 
commonly known as ‘communal groups’ are tightly knit. As a result, 
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intermarriage is relatively rare, although the 2000 census indicated that 
intermarriage was increasing. Normally, an individual’s name easily 
identifies his or her ethnic and religious background, and there is a 
strong correlation between religious affiliation and ethnicity. Usually, 
citizens of Indian ethnicity are Hindus or Muslims. There is said 
to be concern among Hindu organisations that evangelical Christian 
churches are converting Hindus to Christianity, ‘the 1990 and 
2000 censuses show that the proportions of membership in the 
various faiths have remained the same during the last 10 years’ 
(US Department of State 2003). 

There are several important Hindu religious organisations in 
Mauritius, which have a concern with health issues. Both the 
Ramakrishna and Chinmayananda Missions are well-known organ- 
isations with centres on the island, which are extensions of well- 
established worldwide networks. In addition, the Arya Samaj, the Swami 
Lakshmanacharya Vishwa Santi Foundation and the Krishnanand Seva 
Ashram have ashrams in Mauritius that provide health services. The 
Krishnanand Seva Ashram has been described as being at the heart of 
Hindu spiritual life in Mauritius (Malik 2003: 5). Swami Krishnanand 
founded the Krishnanand Seva Ashram and the Human Service Trust 
in 1983. Swami Krishnanand, born in Rajasthan, India, in 1900 and 
died in Mauritius in 1992, spent a long, fruitful life as a spiritual 
teacher and mentor to literally thousands of Mauritian families. Both 
the ashram and the Human Service Trust are based in the town of 
Calebasses, in a building originally constructed as an Infirmary in 
1888. The ashram currently supports 200 needy people in residence 
and also maintains a fully equipped ayurvedic healthcare centre that 
each week treats around 400 outside patients (Malik 2003). 

The Arya Samaj is also active among Hindus in Mauritius. It is 
loosely affiliated to a supervisory organisation known as Arya Sabha, 
with 100,000 active priests around the globe. In Mauritius it provides 
health services to local Hindus (Bhuckory 1998). In addition, the 
Swami Lakshmanacharya Vishwa Santi Foundation (SLVF) is the third 
important Hindu institution in Mauritius. Directed by its founder, 
Swami Sri Lakshmanacharyulu, the SLVF provides free medicine, 
meals, yoga classes and lodging (Malik 2003). 

Until recently, Mauritius was not regarded as having a serious 
HIV/AIDS problem. In 2001, only about 0.1% of the population was 
believed to be affected, with around 700 people living with the disease 
and with recorded deaths numbering less than 100 (CIA 2006). By 
2005, however, over 900 people in Mauritius were estimated to have 
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contracted HIV/AIDS. As a result of the worsening situation, the gov- 
ernment, working with UNDP, established the Council of Religions’ 
Action Plan on HIV and AIDS in 2006. 


The HIV/AIDS epidemic in Mauritius is concentrated, characterized 
by prevalence below 1% among the general population (targeted 
group in sero-surveillance is pregnant women) and a higher preva- 
lence of generally above 5% in specific vulnerable groups such as 
commercial sex workers (CSWs) and injecting drug users (IDUs). The 
country is experiencing a rapid increase in incidence due to the 
high vulnerability of IDUs. During recent years, the epidemic has 
risen exponentially with a concurrent marked shift in the predom- 
inant mode of transmission from unprotected heterosexual sex 
(64% in 2001 to 8% in 2004) to injecting drug use (7% in 2001 to 
above 88% in 2004). In 2005, 921 new HIV infection cases were 
documented (among which over 90% were in IDUs group), which 
corresponds to the highest annual incidence for the past 16 years 
(Government of Mauritius/Council of Religions 2006: 3). 


The Council of Religions brings together representatives of the 
country’s five major faiths: Baha’i Faith, Buddhism, Christianity, 
Hinduism and Islam. It seeks to ‘support a collective vision to channel 
the power of religions, foster peace and bring about a better life in 
Mauritius’ (Government of Mauritius/Council of Religions 2006: 2). 
The objective of cooperation among the religious and spiritual com- 
munities across Mauritius is to work together on an interfaith basis 
with effective guidance for shared understanding. Part of the vision of 
activities outlined since the inception of the Council has been to raise 
awareness through educational programmes. In addition, there is a 
desire to develop understanding among believers of all the faith 
communities in Mauritius of their shared core values and to combat 
prejudices of all sorts, particularly through targeting youth. 

Previously the council existed as the ‘Council of Religious and 
Spiritual Leaders’, and over time demonstrated that it was a valuable 
vehicle for common social action. For example, in 1994 the Council 
worked with the Ministry of Women’s Rights, Child Development and 
Family Welfare around the goals of the International Year of the 
Family, and subsequently acted as an advisory body to President 
Cassam Uteen. Furthermore for the General Election of 2005 the 
Council members boldly signed a joint Public Declaration to the elec- 
torate in promotion of responsible non-partisan voting. In view of 
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their directive and in recognition of the invaluable contributions from 
faith-based initiatives to health promotion and to HIV/AIDS responses 
globally, an advocacy meeting with UN Secretary General, Kofi Annan, 
was organised in January 2005, in Mauritius. The Secretary General 
appealed to the members of the Council to work in partnership with 
other stakeholders in the fight against HIV/AIDS, and to particularly 
address the issue of stigma and discrimination in Mauritius (Republic 
of Mauritius, Ministry of Health and Quality of Life: www.gov.mu/ 
portal/site/mohsite). 

The Council was a key supporter of the country’s HIV/AIDS action 
plan formulated in 2006-07 that would contribute to Mauritius’ 
national strategic programme for 2006-10 devoted to reduction of HIV 
incidence and HIV/AIDS impact mitigation. In addition, the plan 
sought to create a facilitative environment that would encourage 
women to access relevant information and, as a result, to protect them- 
selves from infection. The second objective was to contribute to a posi- 
tive living environment for all People Living With HIV and AIDS 
(PLWHA). The main focal point of these efforts was to be through 
empowerment of the ‘country’s religious leaders to respond appropri- 
ately to HIV and AIDS issues, and thereby creating public awareness 
and respect of human rights and advocating for a coordinated multi- 
sectoral response’ (Government of Mauritius/Council of Religions 
2006; UNAIDS Mauritius Country Page: www.unaids.org/en/geograph- 
ical+area/by+country/mauritius.asp). 

From early 2006, when the initiative was established, the main 
outputs over the next 18 months were intended to be: 


e A capacity development programme for Religious Leaders (on 
HIV&AIDS and outreach communication strategies) developed and 
implemented; 

e Community mobilisation and awareness raising programmes on 
HIV&AIDS and respect of human rights implemented; 

e Community level advocacy programme for empowering women 
against the HIV and AIDS pandemic implemented; 

e Establishment of coordinating and project implementing capacity of 
Council of Religions (Government of Mauritius/Council of Religions 
2006: 2). 


In conclusion, individual faith-based organisations working on their 
own, including Hindu initiatives, were ineffective in dealing with the 
rise of HIV/AIDS in Mauritius. The chosen way forward — involving 
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government, UNDP and faith leaders — established a cooperative initia- 
tive from 2006 that was seen as the best way forward to try to deal with 
the growing scourge of HIV/AIDS in Mauritius. 


Christianity 


Following the focus on HIV/AIDS initiatives in Mauritius, next we 
briefly examine HIV/AIDS activities of Christian churches in selected 
countries in Latin America and the Caribbean before turning to sub- 
Saharan Africa. The purpose is to provide a brief overview of what 
Christian religious leaders and faith-based organisations in both 
regions are doing in relation to rising numbers of HIV/AIDS sufferers in 
both regions. We saw earlier in the chapter, in a summary of numbers 
and geographical location of HIV/AIDS cases in the developing world, 
that sub-Saharan Africa is heavily affected by HIV/AIDS. The region has 
approximately 10% of the world’s population but nearly two-thirds 
of known HIV/AIDs cases. Compared to Latin America and the 
Caribbean, African infection levels are high. Nonetheless Brazil, the 
second most populous country in the Americas (after the United 
States), has an adult HIV prevalence of 0.5%, that is, approximately 
30% of the population living with HIV in Latin America. However, 
after sub-Saharan Africa, the Caribbean is the second most HIV-affected 
region of the world. The consequence of increased prevalence of 
HIV/AIDS in both regions is that Christian churches in recent years 
have made notable efforts to increase their involvement in both 
prevention and mitigation of its effects. 

Religious leaders and representatives of faith-based organisations in 
Latin America and the Caribbean have sought to focus upon and 
address the issue of HIV/AIDS. Several have attended ‘Leadership 
Development Programmes’ sponsored by the UNDP. As a result, they 
began using leadership development tools and created new informa- 
tion resources on HIV/AIDS. In Cuba, a groundbreaking event took 
place during a regional leadership development programme. Religious 
leaders from Dominican Republic, Panama, El Salvador, Honduras, 
Jamaica and Ecuador requested UNDP’s technical assistance and capa- 
city enhancement to launch a Community of Practice on Religious 
Leaders in the Latin America and the Caribbean Region. The initiative 
aims to cement the basis for policy dialogue and decision-making that 
will ultimately lead to improved prevention efforts, expand the care, 
support and treatment of persons living with HIV/AIDS and others 
affected by the disease. The project has the potential to reach over 
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13,000 in each country. It is the UNDP’s main contribution in support- 
ing an integral leadership development programme focused on 
religious leaders: pastors of Protestant churches, Catholic priests and 
nuns and religious community activists working in the area of 
HIV/AIDS and development issues at the country level. It is anticipated 
that the initiative will also be of significance to faith-based organisa- 
tions working in HIV/AIDS, as it will enable them to have greater 
insight into how they can collaborate, contribute and provide leader- 
ship. The hope is that the lessons learned will spur and inform future 
responses of FBOs in meeting the challenges of the epidemic (Bureau 
for Development Policy/Regional Bureau for Latin America and the 
Caribbean 2005). 

Turning to sub-Saharan Africa, many of the region’s Christian 
churches are collectively in the vanguard of HIV/AIDS prevention and 
mitigation efforts. For example, the Anglican Church is active in this 
regard. The Church is said to be the region’s fastest-growing Christian 
denomination, with membership rising at more than 5% a year. As a 
result, approximately 4% of Africans are members of the Church, that 
is, some 25 million people (Minchakpu 2004). The serious HIV/AIDS 
position in sub-Saharan Africa recently led the region’s Anglican 
churches to focus on HIV/AIDS prevention and consequences. 
According to Bishop Charles Gaikia Gaita of the Anglican Church of 
Kenya, the Church ‘had been silent about the presence of HIV and 
AIDS for a long time. There was discrimination, isolation and utter 
rejection of people living with HIV and AIDS’. In addition, he stated, 
the Church did not actively seek to help prevent the spreading of 
both stigma and discrimination often associated with HIV/AIDS 
(Tearfund 2006). 

Reflecting this increased concern, by 2006 the Church was annually 
spending nearly five billion dollars on fighting HIV/AIDS. However, 
according to a 2006 report published by the Christian relief and devel- 
opment agency, Tearfund (n/d), this hugely significant effort fighting 
HIV/AIDS ‘barely rates a mention in global strategies for tackling the 
pandemic’. Tearfund called for even greater resources for the African 
Church to realise its potential to be one of the most effective agents in 
the fight against HIV/AIDS in the region. George Carey, the former 
Archbishop of Canterbury, writing in the foreword to a Tearfund 
report, Faith Untapped, warned that ‘with little recognition and scant 
regard’ for the work of churches in caring for HIV/AIDS sufferers and 
their families, this hidden army is ‘being stretched to breaking point’. 
Lord Carey added that 
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Churches represent vast untapped potential to change behaviour 
and attitudes. If we put our own house in order and if we are prop- 
erly resourced and trained, churches and other faith groups could 
become one of the single most effective strategies for tackling the 
pandemic. [Africa’s churches and] their vast networks of volunteers 
are one of the few groups which are wrestling with the pandemic at 
close quarters every day (Tearfund n/d: 1). 


However it is not only Africa’s Anglican churches that focus on preven- 
tion and mitigation of the HIV/AIDS pandemic. Faith Untapped col- 
lected and collated growing evidence of Christian churches’ collective 
involvement in health issues, including HIV/AIDS in sub-Saharan 
Africa: 


e Christian faith groups provide an average of 40% of the healthcare 
in many African countries; 

e 97% of Christian congregations across six African countries are 
working with orphans and vulnerable children according to a 
Unicef survey; 

e A network of 600 churches in Zimbabwe is supporting more than 
100,000 orphans; 

e 1,500 church volunteers in one Kenyan project are supporting 
29,000 people affected by HIV/AIDS; 

e Another survey showed that 79% of churches and Christian NGOs 
in Namibia were responding to HIV/AIDS (Tearfund n/d: 7). 


One of the main contributions that Christian faith-based organisations 
make is by founding community support programmes for orphans 
and vulnerable children, and to integrate services for these children 
into existing prevention and care activities. For example, in Zambia, 
the Evangelical Fellowship of Zambia (EFZ), umbrella organisation 
for evangelical, pentecostal and charismatic churches, is active in 
HIV/AIDS concerns. For example, about 30% of adults are afflicted by 
HIV/AIDS in the town of Livingstone in southern Zambia. As a result, 
many children have been orphaned while school attendance statistics 
have dramatically declined. A group of 15 women volunteers from the 
EFZ were very keen to do something to help and formulated a plan for 
each individual to visit five families affected by AIDS each week. 
‘Typically these are households where grandparents are caring for 
orphans or a single-parent family; most don’t have any regular income. 
Volunteers help with anything from housework to schoolwork. 
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The women often provide food from their own resources, though 
struggle to help with things like school fees. Where necessary they will 
try to put people in touch with trained counsellors and HIV testing 
facilities’. Having seen the effects of AIDS in their own families is what 
motivates many of the volunteers (Tearfund n/d: 18). 

In Mozambique, the HIV/AIDS pandemic has advanced significantly, 
encouraged by three decades of war, ‘labour migration, rapid urbanisa- 
tion, high levels of poverty, insufficient health infrastructures and 
significant rates of sexually transmitted infections’. By 2002, 13.6% of 
the population were said to be living with HIV. While most sufferers 
lived in the country’s central provinces, rising numbers of new cases 
were occurring along major transportation and commercial routes in 
the southern and central region. Of all new infections, more than 40% 
are found among the 15-24 age group, with the highest rate - 16% - 
found among 15-19-year-old girls compared to 9% of boys in the same 
age group (International HIV/AIDS Alliance 2006). 

Like the government of Mauritius noted earlier, Mozambique’s gov- 
ernment has also taken steps, along with international partners, to 
combat the disease. So far, the emphasis ‘has been on prevention, 
awareness-raising, voluntary counselling and testing and palliative 
care’ rather than ‘large-scale treatment programmes for people living 
with HIV/AIDS’, although this has not prevented expanding provision 
of ART (International HIV/AIDS Alliance 2006). 

Kubatsirana (which in the local language of Chitewe/Shona means 
‘to help one another’) is a local Christian organisation comprising 
58 member churches. Since the mid-1990s, it has developed into a key 
entity in Mozambique’s HIV/AIDS response. Like the EFZ, a key aim is 
to mobilise and support volunteers within the local church to help 
families affected by HIV and AIDS. For example, ‘in Chimoio city, 
there are 24 small groups of volunteers caring for 500 people who are 
too sick to work and more than 750 children orphaned by HIV/AIDS’. 

Overall, Kubatsirana builds the capacity of local organisations to 
initiate community support programmes for orphans and vulnerable 
children, and to integrate services for these children into existing pre- 
vention and care activities. Secondly, the youth education programme 
provides information in its churches’ youth groups on HIV/AIDS pre- 
vention. And in addition, ‘Kubatsirana also trains and supervises 
church volunteers to provide quality home-based care and support to 
orphans, other vulnerable children, people living with HIV/AIDS and 
their families’ (International HIV/AIDS Alliance 2006). As a result of 
the efforts of Kubatsirana, Mozambique’s government invited the 
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organisation to expand its work into every province in the country 
(Health Alliance International 2006). 

In conclusion, in response to the HIV/AIDS pandemic Christian 
churches in both Latin America and the Caribbean as well as in sub- 
Saharan Africa, have sought to respond positively. Our examples from 
Africa suggest that Christian faith-based organisations and other NGOs 
help catalyse or develop government service provision, sometimes by 
showing that contentious and thorny issues — for example, provision of 
ART in Mozambique - are difficult yet, fundamentally, manageable 
with will and organisation. Further, we saw that faith-based organisa- 
tions in, inter alia, Zambia and Mozambique initiate community-based 
initiatives that can make a real difference to the lives of HIV/AIDS suf- 
ferers and their families. Finally, to make HIV/AIDS initiatives effective 
seems to depend to a considerable degree on local communities believ- 
ing not only that they have ‘ownership’ of them but also that they 
amount to serious efforts to sustain an environment where local 
resources are tapped and mobilised to achieve goals. Overall, Christian 
HIV/AIDS initiatives in Africa amount to a dedicated, creative, and 
caring partnership programmes that, in collecting both skills and assets 
of different partners together to confront HIV/AIDS, deserve wider 
encouragement and support from governments and secular develop- 
ment agencies. 


Overall conclusion 


In this chapter we have seen that in relation to health issues in the 
developing world, religion plays a highly significant role. This is 
because it is often central to the social and cultural life of most devel- 
oping countries to the extent that religious leaders are often also 
health workers. Their relationship with the community encourages 
close and regular contact with all age groups, while their voice is 
highly respected. The result is that in many communities, both urban 
and rural, religious leaders can be more influential than government 
officials or secular community leaders. 

Their importance was illustrated by our focus upon the three MDGs 
devoted to health: (1) to reduce child mortality by two-thirds, espe- 
cially among children under five years, the worst affected group, 
(2) improve maternal health, and (3) combat HIV/AIDS and other dis- 
eases. We saw that in recent years, religious leaders and numerous 
faith-based organisations have begun to engage with partners in the 
secular development community in relation to health issues in the 
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developing world at community, national, and international levels. 
When such partnerships worked well, and several of our examples 
support this conclusion, the outcome was sustained dialogue, genuine 
willingness to work together and clear sense of shared objectives. It is 
also important to recall, however, that necessary health improvements 
will not necessarily come about merely as a result of non-state secular 
and faith entities working together. In order to achieve the desired 
medium- and long-term health improvements, increased involvement 
from the government is crucial. 


7 


Education 


Education is a human right and a key factor to reducing 
poverty and child labour and promoting democracy, peace, 
tolerance and development. Yet more than 100 million chil- 
dren of primary-school age, the majority of them girls, are not 
enrolled in school. Millions more are taught by untrained and 
underpaid teachers in overcrowded, unhealthy and poorly 
equipped classrooms. And one third of all children do not 
complete five years of schooling, the minimum required for 
basic literacy (UNICEF 2005c: 13). 


The MDG on education can be seen as the central pillar on 
which all the others rest. But for people from faith commun- 
ities it cannot be only a question of the number of children 
attending school. Of paramount importance to them is the 
content of the curriculum and above all the value system, 
implicit or explicit, underlying the education given. Very 
many of them abhor the idea of turning schools into indi- 
vidualistic, competitive, largely technical training grounds 
with jobs alone in mind (Tyndale 2004: 5). 


There is no doubt that for any country literacy and primary education 
are the cornerstones of development and economic growth. In recent 
years there have been widespread calls to increase international spend- 
ing on educational provision, in part as a perceived means to combat 
political extremism and terrorism (Krueger and Maleckova 2003). In 
addition, there are obviously sound educational reasons for wishing 
to improve the educational position of children in the developing 
world: approximately 125 million primary-school-aged children in the 
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developing world are not in school; many of them are girls — often 
because when a family faces financial difficulties it is girls who are 
withdrawn first from school. Finally, access to both primary and 
secondary education is crucial in efforts to combat child labour, as 
well as reducing numbers of child soldiers in developing countries 
(UNESCO 2007). 

The overall importance of improving education in the developing 
world is highlighted by the fact that two MDGs are concerned with the 
issue. By 2015, the aim is both to achieve universal primary education, 
as well as gender parity in education. Reflecting its developmental 
importance, that is, its critical importance as a yardstick of broader 
progress towards gender equality and women’s empowerment, gender 
parity in education was placed on an accelerated timetable in 2000 
(Global Campaign for Education 2002). 

The United Nations Educational, Scientific and Cultural Organ- 
isation (UNESCO) is a leading advocate of improving education for 
better developmental outcomes, reflected in the following: 


e Four years of primary education raises a farmer’s output by 7% in 
Uganda; 

e The child of a Zambian mother with a primary education has a 
25% better chance of survival than a child of a mother with no 
education; 

e Women with a secondary education are three times more likely 
to attend a political meeting in Bangladesh than those who lack 
education; 

e Educated girls in the developing world generally have a significantly 
lower risk of HIV infection compared to females without education 
(UNESCO n/d). 


The problem, however, is that while education’s developmental 
benefits are very widely accepted, the goal of universal primary edu- 
cation will remain unachievable unless a major and sustained effort is 
immediately undertaken to accelerate current trends. At the moment, 
one in five of children aged 6-11 in developing countries — an esti- 
mated 113 million children — does not attend school, and three in five 
of them are girls. To achieve the MDG goal related to primary educa- 
tion by 2015, developing countries would need to accommodate over 
150 million additional children compared to 1997, an increase of more 
than a quarter. During 2005, the United Nations Children’s Fund 
(UNICEF; formerly United Nations International Children’s Emergency 
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Fund) estimates that 86% of the world’s primary-school-age children 
did attend school, rising from 82% in 2001. But to maintain this rate 
of progress would require at a minimum maintaining previous enrol- 
ment efforts, although in some regions, such as sub-Saharan Africa, 
especial efforts would be needed. It is estimated that an additional 
88 million school places are needed in sub-Saharan Africa to accommo- 
date population growth. Especially large increases in provision are 
needed in several African countries, including Angola, the Central 
African Republic, the Democratic Republic of Congo, Lesotho, Liberia, 
Niger and Somalia. South Asia is another region that will have to make 
particular efforts, as finding school places for an additional 40 million 
more children — an increase of one-third — will require at least the same 
pace of effort as in the 1990s (UNICEF 2005qd). 

Illiteracy is another profound educational problem in the developing 
world where the great majority of the nearly 900 million illiterates live. 
According to a recent report from Oxfam International, ‘if all children 
of primary school age were to receive a good quality basic education 
lasting for a minimum of four years, the problem of illiteracy would be 
resolved in the space of a single generation’. Nine developing countries — 
Bangladesh, Brazil, China, Egypt, India, Indonesia, Mexico, Nigeria and 
Pakistan (known as the ‘Education-9’; ‘E-9’) — are home to 70% of the 
world’s illiterates. Girls and women are most at risk. In South Asia an 
estimated 60% of women are illiterate. Worldwide, one woman in four 
cannot read. To expand adult literacy by 50%, the number of adult lit- 
erates would have to increase annually by some 92 million, implying 
sustained efforts at a greater level than before. In short, sub-Saharan 
Africa and South Asia face substantial challenges, where success will 
require significant extra efforts. On the other hand, some developing 
regions — such as, East Asia and Latin America and the Caribbean - will 
reach the goal by maintaining the same level of effort as during the 
past decade (UNESCO 2007). 

According to UNESCO, the overall cost of providing the world’s chil- 
dren with primary education by 2015 would require between $8 billion 
and $15 billion extra spending a year — less than 2% of the annual esti- 
mated military costs worldwide. UNESCO also estimates that the bulk 
of the necessary funds could be found in the developing countries 
themselves, ‘through changing priorities and adopting cost-effective 
measures’. But to increase likelihood of success, ‘a new global initiative’ 
is needed that would ‘ensure more effective donor co-ordination and 
increased aid to basic education, in particular through accelerated debt 
relief’ (UNESCO n/d: 6). 
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The drive for education for all 


Improving education in the developing world as a crucial aspect 
of achieving better overall development outcomes has been widely 
recognised for a long time. Twenty years ago, however, the dire conse- 
quences of uncontrolled demographic growth was the key concern 
expressed at many international development conferences (Simmons 
1988). Many analysts regarded basic education as the main strategy to 
reduce untenable population growth rates. Because of the importance 
of the issue, a World Conference on Education for All (EFA) was 
held in Jomtien, Thailand, in 1990, with the aim of addressing such 
concerns by explicitly putting basic education high on the develop- 
ment agenda. 

In 1993, the ‘Education-9’ (E-9) Initiative was launched in New 
Delhi, India, at the Education for All Summit of Nine High-Population 
Countries. The goal was to provide citizens of the E-9 countries — 
Bangladesh, Brazil, China, Egypt, India, Indonesia, Mexico, Nigeria and 
Pakistan — with basic education, both as a fundamental human right 
and as a way to curb very high population growth rates. As a result, 
governments of the E-9 countries ‘pledged to universalize primary edu- 
cation and significantly reduce illiteracy in their respective countries’. 
They also adopted the Delhi Declaration, committing them to achieve 
the EFA goals in the spirit of the earlier Jomtien conference. Sponsored 
by UNESCO, UNICEF and UNFPA and hosted by India, the New Delhi 
summit ‘provided a unique opportunity to mobilize high-level political 
support and financial and technical resources for primary education 
and literacy programmes’. A ‘pre-summit’ meeting also raised key 
issues of importance to achievement of educational goals, including: 
gender disparity, the link between population and education and the 
mobilization of funds (UNESCO 2000). 

The EFA Fast-Track Initiative was a partnership between 15 develop- 
ing countries and 30 bilateral and multilateral donors and agencies, 
led by the World Bank. It was created to help low-income countries 
achieve the goals of gender parity in primary education, as well 
as universal educational enrolment and completion. The Initiative 
addressed a broad range of educational concerns, including: teacher 
quality and curriculum content; pupil-teacher ratios; health, sanita- 
tion and nutrition in schools; understanding of HIV/AIDS and risk 
avoidance; and school governance. It also stressed the importance of 
the involvement of civil society and communities in the achievement 
of educational goals. 
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In 2000, a comprehensive assessment was undertaken of progress 
achieved to attain the educational goals related to primary school edu- 
cation and gender parity in education. The purpose was to assess the 
current status of basic education in more than 180 countries and to 
evaluate progress achieved over the decade since the Jomtien confer- 
ence. The resulting data provided much relevant information that 
helped inform discussions conducted at the World Education Forum, 
held in Dakar, Senegal, from 26-28 April 2000 (UNESCO 2000). The 
Forum brought together more than 1,100 delegates from 164 coun- 
tries to reaffirm their commitment to EFA. They adopted the Dakar 
Framework for Action, a document that set out agreed goals and strate- 
gies for achieving EFA. ‘The Dakar framework for action — education 
for all: meeting our collective commitments’, presented a UNESCO, 
G8, World Bank and IMF blueprint for the development of education 
globally by 2015, including achievement of MDG education goals. The 
six Dakar goals were as follows: 


e Expand early childhood care and education, especially for the most 
vulnerable and disadvantaged children; 

e Free and compulsory education of good quality for all children by 
2015; 

e Promote the acquisition of life-skills by adolescents and youth; 

e Expand adult literacy by 50% by 2015, especially for women, and 
equitable access to basic and continuing education for all adults; 

e Eliminate gender disparities by 2005 and achieve gender equality in 
education by 2015, with a focus on ensuring girls’ full and equal 
access to and achievement in basic education of good quality; 

e Enhance educational quality, especially in literacy, numeracy and 
essential life skills (UNESCO 2001). 


In summary, the EFA initiative was to be a partnership involving: 
governments, civil society organisations, including faith-based organ- 
isations; and external bilateral and multilateral development agencies. 
Governments had the crucial responsibility of mobilising efforts and 
additional resources and securing involvement of stakeholders. ‘Civil 
society’ — understood as a collective term for various non-state actors, 
including: NGOs, both religious and secular, as well as teachers unions 
and parents — was also to play a key role. The intention was that civil 
society would work harmoniously together along with local commun- 
ities to provide additional or alternative solutions where state pro- 
vision was inadequate or absent. The aspiration was that such initiatives 


Education 181 


would be more flexible, innovative and closer to local communities 
and local cultures. Both bilateral and multilateral development agen- 
cies were expected to support the efforts of government and civil 
society by providing ‘technical assistance, funding support, enhanced 
monitoring of EFA progress, greater co-ordination of efforts and 
strengthened partnerships between governments and civil society’ 
(UNECSO n/d: 5). 


Faith-based organisations and education 


While EFA was designed to be a partnership between governments, civil 
society organisations and bilateral development agencies, concern was 
expressed that it would be primarily a top-down initiative, rather than a 
true joint venture linking interactively external development agencies, 
governments, civil societies and local communities (Tyndale 2004; 
World Faiths Development Dialogue 2003). We have consistently noted 
in this book that most successful development initiatives are not 
imposed top-down but have a significant bottom-up focus, including 
those significantly involving faith entities. The point is that people 
consistently requiring more and better development, especially the poor 
and women, should usefully play a full part in design, development and 
involvement in related development initiatives. This is not of course 
either a new idea or one restricted to involvement of faith-based organ- 
isations in development projects. As we saw in the Introduction, 
attempting to avoid charges of ‘top down’ development, in recent years 
both development theory and practice have increasingly employed the 
language of participation. Various techniques, including participatory 
rural appraisal, have been developed as a way to try to tap into local 
needs and priorities. On the other hand, many critics contend that 
there is still a strong tendency on the part of external aid donors to 
demand short time limits for the programme completion, thereby 
often practically excluding the possibility of community participation. 
Some observers allege that the World Bank’s system of ‘fast track’ coun- 
tries, that is, to reach the MDGs on education, is an example of this. 
In addition, problems often arise when external agencies send in 
“experts” from outside who often fail to consult the poor and conse- 
quently make mistakes’ (World Faiths Development Dialogue 2004: 5). 
Turning to the general issue of the role of faith-based organisations 
in education in developing countries, several points emerge. First, 
many religious individuals may ask: What is education for? That is, is 
education simply for the purpose of achieving growing numbers of 
people to take part in economic development through skills accretion? 
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Or should it also be about increasing diversity and tolerance, enhanc- 
ing the value placed on sharing and non-violence? Highlighting the 
belief that children and young people are the main hope for the future, 
many religious people would agree that primary school children 
should receive an education that includes a focus on peace-building, 
tolerance and overall living healthy lives. In addition, both school 
children and adults ‘should learn non-violent approaches to conflict 
resolution, acceptance of the diversity of family structures and compo- 
sitions and age-appropriate and comprehensive sexuality education’ 
(International Interfaith Network for Development and Reproductive 
Health 2005: 3). The last point is especially important when thinking 
about girls in the context of early marriage and childbearing, events 
that can significantly impede girls’ access to education. 

Second, some governments in the developing world do not welcome 
faith initiatives in the field of development. For example, as we saw in 
relation to health in the preceding chapter, governments can be 
unwilling to work with faith-based organisations, despite the fact that 
in many cases they make a significant contribution towards the provi- 
sion of health services, especially in contexts where the state is unwill- 
ing or unable to provide them. Some governments similarly find it 
difficult to work with faith-based organisations in educational provi- 
sion, the focus of the current chapter. This is often because there is an 
unacceptable political dimension to such a partnership — for example, 
‘governments may choose to favour one tradition above others or to 
pursue a secular agenda that makes it impossible openly to liaise with 
faith groups’ (World Faiths Development Dialogue 2004: 1). 

On the other hand, education — like health — constitutes a field 
where faith-based organisations’ involvement, development experts 
often note, can be of significance for educational achievement in the 
developing world. This includes a highly important role played by 
Christian churches in providing educational services in, for example, 
the Democratic Republic of Congo, where for years Christian schools 
have played a definitive role in educational provision (Ellis and ter 
Haar 2005; Haynes 1996b). This is a tradition that goes back to the 
colonial era. From the earliest days of European colonial expansion 
into Latin America, Asia and Africa, Christian missionaries were often 
significantly involved in provision of various welfare goods, including 
schools, hospitals, and raising funds to install clean drinking water 
and/or sanitation facilities. In short, during the colonial era churches 
were crucially important to development outcomes in many parts of 
the developing world. 


Education 183 


Regarding education specifically, Christian mission churches - both 
Catholic and Protestant — were often given control of primary and (if it 
existed) secondary education during colonial rule in sub-Saharan Africa 
and Latin America. This enabled churches to acquire not only ideolo- 
gical and material power but also financial resources. The latter derived 
from collection of school fees, grants, ownership of land and buildings. 
In summary, during the colonial period, education was an important 
component of wider colonial policy, a focus of colonial administrations. 

After colonialism ended, education was controversial in many devel- 
oping countries. In particular, governmental attempts to nationalise 
education was a source of friction between churches especially in 
sub-Saharan Africa. Initially, African governments were often prepared 
to allow churches to continue their leading role in educational provi- 
sion. Over time, however, many African governments sought to 
oust churches from their leading position because the former came to 
realise that education was a core ‘development good’, over which 
governments could exercise control in order to ensure that educational 
benefits went to preferred constituencies and not others. Yet, as 
Hastings notes, ‘there was (often) more [educational] continuity than 
could be expected in many African countries’ (Hastings 1979: 189). 
This was because many Christian professionals, especially among the 
national Catholic churches, did manage — often quietly — to retain their 
educational positions despite often wholesale educational changes that 
many regional governments decreed in the decade following indepen- 
dence in the 1960s (Gifford 1998). 

The political nature of post-independence education provision in 
Africa was exemplified by the situation in Zaire (now Democratic 
Republic of Congo). The state took over primary and secondary educa- 
tion in the early 1970s, only to hand back control to the country’s 
biggest Christian churches — Catholic, Protestant and Kimbanguist — a 
few years later after it became clear that the government lacked the 
requisite ability to run education adequately (Hastings 1979; Haynes 
1996b). In Togo, there was a similar situation: the state also took over 
education provision - only to hand it back to Christian churches a few 
years later for similar reasons (Gifford 1998). In Tanzania, the Catholic 
Church alone was handed control of the country’s educational facil- 
ities in 1992, once again because of state inadequacies — but this led to 
serious Muslim protests over perceived ‘favouritism’ (Mbogoni 2004). 
The overall point is that educational provision in some African coun- 
tries was often a politicised issue that could lead either to friction 
between state and religion or to inter-faith rivalry. 
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The politicised nature of educational provision in sub-Saharan Africa 
should not obscure the fact that faith-based organisations promoted 
education in many parts of the developing world — as a key source of 
social and human development — long before the emergence of inter- 
national development as a global concern. Such religious initiatives 
were typically run on a voluntary and not-for-profit basis but they were 
not valued merely because to consumers they were often cheap or even 
free. Instead, as many accounts make clear, quality of education pro- 
vided by many faith-based organisations was often good (World Faiths 
Development Dialogue 2004). But education in the developing world is 
also a highly political issue, raising the following question: ‘Who 
controls education and for what purpose?’ Throughout much of the 
developing world, control of education - whether by government, a 
faith-based organisation or a secular non-state entity — potentially 
offers the educational provider a good opportunity both to educate 
and to instil specific understandings of the world. 

In the next section we focus upon non-state educational provision in 
the context of Islam, Christianity, Hinduism and Buddhism. The 
overall purpose is both to highlight the range of educational initiatives 
undertaken by non-state faith-based organisations, as well as to 
emphasise the often highly political nature of what they do. 


Islam 


Islamic schools in Africa and Asia 


In Islam, education’s importance is reflected in a one-word, divine 
message: ‘Read’. It is also the case, however, that in some Muslim 
countries over half the adult population is illiterate, more than two- 
thirds of women cannot read, and primary school participation is rela- 
tively low, with fewer than six out of ten children regularly attending. 
As a result, such Muslim countries will need to make particular efforts 
to meet the MDG goal of universal primary completion by 2015. 
Around the world, 24 countries have primary school participation 
percentages below 60% and 17 of them have either Muslim majorities 
or large Muslim minorities (UNICEF 2005b).! 

Islamic faith-based organisations have long played an extensive edu- 
cational role in many parts of the developing world. Recent years have 
seen a rapid expansion in some regions, especially sub-Saharan Africa. 
There, the total number of Islamic NGOs, many of which have educa- 
tional concerns, has grown from 138 (out of a total of 1,854 NGOs) in 
1980, to 891 (out of 5,896) in the early 2000s (Salih 2002). Many of the 
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most dynamic Muslim NGOs have adopted techniques introduced by 
Western NGOs, including those pioneered by Christian missionary 
organisations. In many cases, the latter combine provision of welfare 
services, including high standards of technical education, with reli- 
gious proselytisation. Some modern Islamic schools in West Africa, for 
example, offer business studies and computer courses as part of their 
curriculum. Overall, however, there is a lack of reliable information on 
Islamic NGOs in sub-Saharan Africa, although Ellis and ter Haar note 
that many do valuable educational work (Ellis and ter Haar 2004, 
2005). It is clear, however, both that there is a range of such institu- 
tions and that what they do educationally is linked to the particular 
national and religious contexts within which they work. 

In Turkey, for example, imams — respected religious leaders who 
officiate at Friday prayers — have played a crucial role in a recent cam- 
paign to promote education for girls by urging parents to send their 
daughters to school (UNICEF 2006). Turning to East Africa, the Aga 
Khan Foundation (AKF) works with local Ismaili Muslim communities 
in Kenya, Uganda and Tanzania. The AKF has developed the Madrasa 
Early Childhood Programme that aims to develop and extend early 
childhood schooling in local Islamic religious schools (madrasas). The 
initiative began on a small scale in Kenya in the mid-1980s and over 
time it developed more widely in Kenya, while also spreading to 
Uganda and Tanzania. In each country, there was a sustained attempt 
to involve local Muslims in the initiative. They made it clear that two 
issues were of particular importance: (1) their children should receive 
an education that drew on and celebrated their indigenous religious 
culture, while (2) also being appropriate to improve chances for access 
to and success in formal education, including ability to enrol in and 
succeed at university-level education. 

Overall, the programme has three main objectives: (1) seeking to put 
local communities in charge, (2) insisting on quality, and (3) providing 
‘action-based learning’. It seeks to accomplish these goals by bringing 
together ‘best practices, community preferences, and local values and 
customs to exert a significant influence on children’s ability to perform 
well in school, career, and life’. It also aims to provide ‘parents 
and community leaders with the knowledge, management skills, and 
mechanisms to facilitate long-term financing to enable them to sustain 
their efforts’. In addition, the Programme is widely regarded as both a 
dynamic and constructive effort to build on local religious schools — 
madrasas — while also benefiting from both international and national 
technical expertise. It is important to emphasise an important aspect of 
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the Programme: the focus on girls’ education and the general involve- 
ment of women as teachers, mothers, and administrators. Overall, the 
Madrasa Early Childhood Programme is a multifaceted Muslim initia- 
tive that now lobbies for national educational reforms in the three 
countries within which it is active, while also advocating creation of ‘a 
broader regulatory space for other innovative educational projects’ 
(Marshall and Keough 2004: 99, 183). 

In neighbouring Ethiopia, Islamic education is a controversial issue. 
Ethiopia, a country of 73 million people (July 2005 est.) is divided 
between Muslims (45-50%) and Orthodox Christians (35-40%). In 
recent years, religion has become politicised, with growing friction 
between Muslims and Christians (Dickson 2005). The Ethiopian 
Muslim Relief and Development Association (EMRDA), an indigenous 
faith-based NGO established in 1994, legally registered with the 
Ministry of Justice, and working in Wollo, Arsi, and Amhara, Oromia 
and Afar regions. Its main concern is to ameliorate poverty and unem- 
ployment among the country’s Muslims through community participa- 
tion and sustainable integrated rural development. The EMRDA is also 
heavily involved in promoting basic formal and non-formal education, 
reproductive health and HIV/AIDS training, vocational and skill train- 
ings, food security and civic education (Dan Church Aid 2006). 

The EMRDA initiative is both educational and cultural. On the one 
hand, the Ethiopian government offers relatively little educational pro- 
vision in many Muslim areas of the country (Dickson 2005). On the 
other hand, many Muslims in Ethiopia believe that, even when they 
do exist, government schools are too closely associated with Christian 
values and teachings. Sometimes, as a result, Muslim parents choose 
not to send their children to school at all. This applies particularly to 
girls, whom many local Muslim parents do not want to be educated in 
a mixed sex environment. Instead, there is scope for children’s educa- 
tion in madrasas, established around mosques. But few madrasas 
engage in formal academic education and graduates from such schools 
are often disadvantaged in terms of future employment opportunities 
(World Faiths Development Dialogue 2004). The overall point is that 
the EMRDA is seeking to develop a network of Muslim schools in 
Ethiopia’s Muslim areas that offer education that is seen by local 
Muslims as both culturally valid and educationally relevant. 

Islamic NGOs in Africa, many of which engage in educational activ- 
ities like the EMRDA, often cause nervousness and disquiet among 
many Western governments and development agencies, because of 
widespread suspicion that they can be a major source of anti-Western 
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propaganda and even terrorism. For example, Salih argues that some 
Islamic NGOs in East Africa ‘have been used as a vehicle for spreading 
political Islam at an accelerated rate combining faith and material 
rewards among the disfranchised Muslim poor’. As a result, they may 
become ‘cronies to militant Muslim groups, including an emergent tide 
of indigenous African Islamic fundamentalist movements’ (Salih 
2002: 1-2; 2004). Ghandour (2002) contends that Islamic schools in 
sub-Saharan Africa often ‘include not only an exclusive reference to 
Islam and an often powerful social legitimacy, but also sometimes 
ambiguous bonds with militant Islamists’. Agreeing with Salih, 
Ghandour avers that such links can place them in conflict with some 
African governments, as well as with Western development NGOs and 
governments. He claims further that some Islamic NGOs act as inter- 
mediaries between Islamic financiers and recipients operating in the 
environment of Islamist activists. However, Western intelligence ser- 
vices often find it extremely difficult to identify, localise and block 
financial flows that reach violent Islamic groups, because such NGOs 
can be very active mediators that also cover their tracks well. Rarely, 
however, are there ‘direct relationships between powerful Islamic 
financial backers and Islamic activist organisations’ (Ghandour, 2002: 
129; emphasis added). More generally, the September 11, 2001 terrorist 
attacks on the USA increased Western attention on madrasas in the 
developing world, including sub-Saharan Africa, the Middle East 
and Central and South East Asia. Some madrasas are adherents of 
Wahhabism, a purist version of Islam that serves as an inspiration to 
Islamic reform movements across the Muslim world — from India and 
Sumatra to North Africa and Sudan. 

Critics of the Western approach contend that madrasas are often 
accused unwarrantedly of encouraging anti-USA and anti-Western 
opinions. Instead, they argue, madrasas frequently ‘play an important 
role in countries where millions of Muslims live in poverty and the 
educational infrastructure is in decay’ (Armanios 2003: 2). The educa- 
tional and developmental ambivalence of madrasas can be illustrated 
by the case of Pakistan. Estimates of the numbers of madrasas in 
Pakistan range between 10,000-20,000. Many are said to focus their 
teaching along Wahhabist lines, including the madrasas where the 
leaders of the Taliban, former rulers of Afghanistan, studied (Armanios 
2003: 5). The problem, however, is that Pakistan’s educational infra- 
structure is crumbling. Living in a country whose economy is weak, 
with corresponding widespread and extreme poverty and under- 
development, many Pakistanis understandably turn to what the state 
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appears unable to provide: free education, accommodation, and board — 
which madrasas do provide. Thus while some madrasas may be focal 
points of extremism and militancy, observers believe that a wider 
and deeper process of fundamental educational reform and renewal 
in Pakistan would be necessary to reduce their influence. In recent 
years, following Western encouragement, Pakistan’s government has 
encouraged madrasas to register with the state by offering financial 
inducements. The plan was to reward madrasas that agreed to comply 
with registration procedures with additional benefits, including better 
teacher training, salaries, text books, and computers. This would also 
involve madrasas’ agreement that the government could monitor their 
curricula to ensure that they did not promote violence and extremism 
(Campbell 2006). 

In addition, it is important to emphasise that madrasas are often 
significant educational resources for Muslims elsewhere in the develop- 
ing world. For example, popularity of madrasas is said to be increasing 
in some parts of Southeast Asia, including Indonesia, the largest 
Muslim country in the world, home to nearly 200 million followers of 
Islam. In Indonesia, up to a quarter of primary and secondary school- 
age children attend local versions of madrasas, known as pesantrens. 
Overall, Indonesia’s pesantrens are not widely noted for their extremism 
- but for adhesion to moderate forms of Islam that often encompass 
mystical Sufi teachings (Chew 2006).” 

In conclusion, it is important, first, to differentiate between, on the 
one hand, the numerous Islamic religious institutions that play a con- 
structive role in development and madrasas that teach a version of 
Islam that most Westerners and many Muslims would characterise as 
extremist. Second, our examples of Islamic educational provision in 
the developing world all underline the inherently political nature of 
education and its provision. Third, they emphasise the importance 
of involving local Muslim communities in planning and helping to 
undertake educational initiatives that are of direct relevance to them. 


Christianity 


We have already noted the emphasis in Islam on the importance of 
children’s education, a concern also found in Christianity. The 
Christian scriptures highlight the special position of children in the 
faith, noting that: ‘Whoever welcomes this child in my name wel- 
comes me, and whoever welcomes me welcomes the one who sent me; 
for the least among all of you is the greatest’ (Luke 9: 47-78). The Bible 
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notes the importance of education, likening it to the sweetness of the 
drippings from honeycombs: ‘Know that wisdom is such to your soul; 
if you find it, you will find a future, and your hope will not be cut off’ 
(Proverbs 24: 14). 

The above accounts of Islamic educational initiatives in various 
Muslim countries in the developing world all emphasise that children’s 
education is an issue of crucial societal and often political concern. 
Turning to Christianity, we can see similar concerns for the same 
reasons: Whoever controls children’s education is in an unrivalled 
position not only to proselytise but also to inculcate particular social 
and political worldviews. Consequently, as with Islam, Christian 
involvement in education in the developing world is often a controver- 
sial issue. Below we focus on Christian provision of education in Latin 
America in the context of jockeying for position between the region’s 
traditionally dominant religious tradition, Catholicism, and a recent, 
yet sustained religious, challenge from Evangelical Protestantism. Both 
faiths are key providers of education in the region, where there is gen- 
erally declining state ability to provide growing numbers of children 
with adequate schooling (The Economist 2002). Overall, the religious 
context of children’s education in Latin America is contextualised by: 
(1) generally declining state ability to provide an adequate education, 
and (2) inter-religious rivalry between Catholics and Evangelical 
Protestants (Portillo 1999; Freston 2004). 

As in sub-Saharan Africa, the issue of children’s education in Latin 
America is intimately linked to the circumstances of earlier European 
colonisation. In Latin America, the ‘conquistadores’ brought with them 
Dominican and Franciscan missionaries. This practice was said to 
justify the spread of Spanish and Portuguese rule because it brought 
Christianity in the form of Catholicism to the indigenous populations, 
resulting in Catholicism becoming Latin America’s official religion 
(Pew Forum on Religion and Public Life 2006). As a result, the Catholic 
Church controlled children’s education, established universities, and 
generally became central to educational life throughout the region. 
Over time, however, a struggle developed between liberals and con- 
servatives over the societal and political position of the Catholic 
Church. Despite this, many regional governments continued to recog- 
nise Catholicism’s special position as national religion well into the 
20 century, with some regional countries, including Argentina and 
Venezuela, still providing at the present time to provide state financial 
support to the Church (Pew Forum on Religion and Public Life 2006; 
Freston 2004). 
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After World War II, provision of public education expanded through- 
out much of Latin America. The Catholic Church continued to dom- 
inate regional educational provision, although from the 1960s the 
ideological focus of its educational provision underwent a change. 
Following the Second Vatican Council (‘Vatican I’, 1962-65), the 
papacy began to give support to democratic ideas and religious 
freedom. The educational result was that ‘religious instruction at 
Church schools in Latin America became supportive of freedom of 
religion and church hierarchies made special efforts to reach out to the 
representatives of other faiths in ecumenical cooperation’ (Sigmund 
n/d). Another important ideological result of Vatican II was a growing 
significance for liberation theology in many parts of Latin America 
(Gutierrez 1973; Boff 1987). Liberation theology is a radical Christian 
view that believes that the Bible emphasises especial concern for the 
poor and underprivileged, and that it is a duty for Christians to work 
towards improving the developmental position of such unfortunates 
(Marshall and Keough 2004: 163). 

A third development in the decades after Vatican II was that the 
Church found its dominant religious position in the region challenged 
by growing popular adherence Evangelical Protestantism. By the 1990s, 
surveys indicated that Protestants, mainly Evangelicals, comprised 15% 
or more of the populations in several regional countries, including: 
El Salvador, Guatemala, Peru, and Brazil. Many Evangelical Churches 
energetically proselytise their faith, and are often rewarded by an 
influx of new adherents — especially from among the recently-arrived 
poor who migrate in the hundreds of thousands from rural areas to 
rapidly increasing shantytowns in main population centres (Moreno 
1997: 31; Carpenter 2003). 

Part of the attraction of the Evangelical churches is that they often 
emphasise the importance of self-help and community initiatives in 
the context of poverty alleviation and as a result they are concerned 
with many of the same issues as liberation theology (Pew Forum on 
Religion and Public Life 2006). In addition, Evangelical Protestants in 
Latin America typically interpret the Gospel message with particular 
emphases, highlighting the importance of self-discipline, sobriety, 
family values, and active participation in a supportive community 
drawing its inspiration from the Bible. These are also the values that a 
burgeoning network of Evangelical schools in Latin America seeks to 
impart (Council of Evangelical Methodist Churches in Latin America 
and the Caribbean n/d). Some observers aver that Evangelical 
Protestants in Latin America are seeking to respond both to global 
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economic and political conditions as well as local circumstances and 
factors. Critics argue however that such Evangelical initiatives in the 
region are the latest attempt by foreign — especially North American - 
churches to impose dependency and domination on locals, in effect 
seeking to establish and develop forms of ‘neo-colonial Christianity’ 
(Freston 2004; Pew Forum on Religion and Public Life 2006). 

Overall, in Latin America both the overall culture and educational 
system has changed in recent years, shifting from Catholic dominance 
to a position of religious diversity, with growing importance for 
Evangelical Protestant churches. In the next section we focus upon an 
example of a Catholic educational network — Federación Internacional 
de Fe y Alegria - and an example of an Evangelical religious network, 
run by Latin America ChildCare, which is affiliated to a US-based 
Evangelical church, Assemblies of God. 


Federacion Internacional de Fe y Alegria 


The Federación Internacional de Fe y Alegria (‘International Federation 
of Faith and Joy’) is a Catholic educational movement, rooted philo- 
sophically and religiously in liberation theology. Fe y Alegria’s activ- 
ities are focused on the most impoverished and excluded sectors 
of people, especially children, in Latin America. Its overall aim is 
to empower people, including children and young people, in order to 
improve their personal development and increase societal participa- 
tion. Fe y Alegria’s motto — ‘Where the asphalt road ends, where there 
is no water or electricity, Fe y Alegria begins’ — highlights its self-help 
purpose and philosophy (Marshall and Keough 2004: 166). 

A Catholic priest, Fr Jose Maria Velaz, founded Fe y Alegria in 
Venezuela in 1955. Fr Velaz wanted to merge, strengthen and focus 
efforts to provide educational services in the slums of the capital city, 
Caracas. Over time the success of the movement’s strategy was 
reflected in regional expansion to Ecuador (1964), Panama (1965), Peru 
(1966), Bolivia (1966), El Salvador (1969), Colombia (1971), Nicaragua 
(1974), Guatemala (1976), Brazil (1980), Dominican Republic (1990), 
Paraguay (1992), Argentina (1995), Honduras (2000) and Chile (2005). 
Recently, the movement has also established itself in Europe, with 
bases in both Spain and Italy (Fe y Alegria website: http://www.feyale- 
gria.org/default.asp?caso=17 &idrev=43 &idedi=43). 

Over the years, Fe y Alegria has become one of the most important 
faith-based providers of basic education in Latin America, reaching 
around one million children in poor communities in 15 regional 
countries. As the movement’s guiding philosophy is rooted in the 
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ideas of liberation theology then it is natural for it to focus attentions 
on the most impoverished and excluded sectors of society. To 
empower such people, by improving individual and collective soci- 
etal participation, Fe y Alegria works to ‘unite people in a process of 
growth, self-criticism and the search for answers to the challenges 
presented by human needs’ (Marshall and Keough 2004: 166). The 
movement focuses much effort on poor children’s education because 
it believes that it is important to promote ‘formation of persons who 
are conscious of their own potential and of the reality about them; 
who are free, committed and open to transcendence; and who seek to 
be protagonists in their own development’ (Marshall and Keough 
2004: 167). 

Fe y Alegria identifies itself as a Catholic educational movement 
for ‘Integral Popular Education and Social Development’. It is popular 
as it sees education as a part of a pedagogical and political proposal 
for social transformation rooted in the local communities. It is 
integral because it presupposes that education involves the whole 
person in all his/her dimensions. It is concerned with social develop- 
ment as a consequence of regional socio-economic and political 
injustices, believing that individuals need assistance to confront 
and combat them, an essential step on the road to build societies 
that are overall more ‘just, fraternal, democratic and participative’ 
(Fe y Alegria website: http://www. feyalegria.org/default.asp?caso= 
17 &idrev=43 Sidedi=43). 

Focusing its activities on education, Fe y Alegria offers not only 
formal - pre-school, primary and secondary — educational participa- 
tion, but also opportunities for adults to advance their human develop- 
ment. The movement owns and runs nearly 70 radio stations, as well 
as adult education programmes, labour training and school equiva- 
lency programmes. Fe y Alegria also encourages workers’ cooperatives 
and small businesses as well as community development projects 
focusing on: healthcare, indigenous culture, teacher training, and pub- 
lication of educational materials. Overall, the Fe y Alegria network 
comprises over 2,000 centres in Latin America, involving around 1,000 
schools for children, over 900 ‘extension education centres’, and nearly 
800 focal points for alternative education and other services. The 
movement employs nearly 35,000 people of whom 97.5% are lay 
people and 2.5% are religious professionals (‘What is Fe y Alegria’, at 
http://www.feyalegria.org/default.asp?caso=10&idrev=43 &idsec=304&i 
dedi=43). In all its activities, Fe y Alegria acts in close coordination 
with local communities. 
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Latin America ChildCare 


While Fe y Alegria has been growing for over 50 years since its inaugur- 
ation in Venezuela, educational initiatives of Evangelical Protestants in 
Latin America are focused in what is known as the ‘Christian school 
movement’. As a consequence of a growing shift to Evangelical Pro- 
testantism in many parts of Latin America there are growing numbers 
of such schools, now numbering over 2,000 in Latin America and 
the Caribbean. Many are recently established, since the early 1990s. 
Guatemala, El Salvador, Paraguay, and Puerto Rico are the regional 
countries with the highest number of Christian schools per capita. In 
addition, burgeoning Christian school movements can also be found 
in, inter alia, Bolivia, Mexico, Colombia, and Venezuela (Association of 
Christian Schools International n/d). 

Latin America ChildCare (LACC), a ministry of the US-based Assem- 
blies of God, is the leading provider of Christian schools in Latin 
America. LACC proclaims that its activities are centrally informed by 
the following religious principles: 


1. ‘To be an agency of God for evangelizing the world 

2. To be a corporate body in which man may worship God 

3. To be a channel of God’s purpose to build a body of saints being 
perfected in the image of His son’ (General Council of the Assemblies 
of God 2006). 


Founded in 1963, LACC has grown over the years currently to involve 
over 300 educational projects affecting more than 100,000 children in 
21 regional countries. Like Fe y Alegria, the educational philosophy of 
LACC is rooted in Christian principles, which are however somewhat 
different to those of Fe y Alegria’s liberation theology perspective. 
LACC infuses its educational initiatives with what it calls ‘the truth 
of the gospel’, which seeks to equip the children the organisation 
teaches ‘with the basic skills for competing in, and transforming, their 
society ... and to give them the things dreams are made of: a future’ 
(Latin American ChildCare 2003). 

LACC’s self-proclaimed mission is to transform ‘the lives of needy 
children with the Good News of Jesus Christ through education and 
ministries of compassion’. The organisation seeks to accomplish its 
goals via three main strategies: 


e Transformation, by ‘sharing the Good News of Jesus Christ through our 
words and deeds with children, their families and their community’; 
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e Education, by ‘applying knowledge and skills in the real-life context 
of students’; 

e Compassion, by ‘caring for children through nutrition, healthcare 
and spiritual formation programmes’ (Latin American ChildCare 
2003). 


In summary, LACC’s mission is to provide poor children in Latin 
America with what it calls a ‘Christian education’. The overall aim is to 
develop within the children it teaches the ‘transforming belief in their 
God-given intrinsic value, a keen sense of their rich cultural identity, 
and the foundation for making free, responsible civic, moral and - 
most importantly - spiritual decisions’ (Latin American ChildCare 
2003). 

John Bueno, a US-born, Chilean-reared pastor and his wife Lois 
founded LACC in El Salvador in 1963. The Buenos named their schools 
Liceo Cristiano (‘Christian Schools’). Over the last four decades, LACC 
has developed into the largest integrated network of Christian schools 
in Latin America. The genesis for the schools’ development came from 
the Buenos’ desire to ‘find a way to reach out to the children drowning 
in the poverty of a nearby barrio’ (slum) by offering education that 
would highlight what they saw as the ‘truth and hope and life- 
changing power of the gospel’. From small initial beginnings, the 
numbers of schools in El Salvador grew and a country-wide network 
developed. Today in El Salvador the LACC schools have a Salvadoran 
leadership, as well as 900 faculty and staff that operates 37 campuses. 
Of the 22,000 students enrolled at any one time, about a quarter 
receive financial assistance from the United States. In the course of the 
past four decades, more than 600,000 children have been through the 
Christian school programme in El Salvador alone - that is around 10% 
of the total population of a country of little more than six million 
people (Horn 2006). Overall, it seems fair to say that these schools 
have made a significant impact on children, families and the entire 
nation of El Salvador. 

Yet while the LACC’s educational network provides an education 
to tens of thousands of children at any one time, it works on what 
it calls ‘indigenous missionary principles’. That is, LACC owns no 
schools itself - but instead works closely with local agencies, known as 
Programa Integral de Educacion de Las Asambleas de Dios (PIEDAD) 
that are autonomous in each country. Their main accountability is to 
the local Assemblies of God in their respective countries (Globalization 
of Pentecostalism 1996). 
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Overall, LACC provides a network of schools focusing on margin- 
alised children in Latin America. Through its educational projects, 
LACC aims to provide philosophical and theological guidelines that 
centre on both evangelism and overt social concerns. In addition, 
LACC provides a channel of opportunity for North American and 
European donors to provide financial resources necessary to facilitate 
LACC projects in Latin America. 


Hinduism 


Hindu nationalism and the attempt to ‘saffronise’ education in 
India 


India is an officially secular country - and has been since inde- 
pendence from British rule in 1947. In recent years, however, com- 
munalism has appeared as an important social and political issue. In 
particular, from the late 1980s, the strength of the Hindutva (Hindu 
Nationalist) movement grew. As a result, minority religions — including 
Islam, Buddhism, Christianity and Sikhism —- came under pressure to 
define their own identities more fully than before, in order to com- 
bat Hindutva’s religious, political and social influence, manifested in 
various entities, including the Rastriya Swayansevak Sangh (RSS; 
‘National Volunteer Corps’) and the leading Hindu nationalist political 
party, the Bharatiya Janata Party (BJP; ‘Indian People’s Party’). 
Regarding education, there was an associated controversy focus- 
ing on attempts to ‘saffronise’ it (Ram and Sharma 2005). This was 
a reference to saffron — the colour of the Hindu nationalist flag, and 
the neologism, to ‘saffronise’, referred to the increased influence of 
Hindu nationalist ideals both in education generally and in relation to 
primary, secondary and tertiary educational institutions. More than 
32,000 educational establishments in India are now under the 
umbrella control of the RSS. During the late 1990s, following pressure 
from the BJP government, the National Council for Educational 
Research and Training (NCERT), India’s main education policy-making 
body, sought to introduce ‘religion to the classroom, where, since 
Independence in 1947, it was rarely seen’. The NCERT claimed that 
this course of action was justified in order to provide something hith- 
erto lacking on school curricula: religious teachings, necessary, the 
Council averred in order to provide students with ‘a universal value 
system’ focusing on basic and inherent values of all religions. This in 
turn would provide to India’s children, NCERT claimed, essential 
instruction in morals and values derived from India’s rich religious 
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traditions. Critics were concerned however that the strategy would not 
as claimed provide neutral and unbiased teachings about universal reli- 
gious norms and values. Instead they feared that, to the detriment of 
India’s other religious traditions, this would be a way of informing the 
school curriculum with divisive Hindu nationalist ideas, norms and 
values (Lall 2005; Sharma 2002: 215-18). 

The initiative from NCERT followed election of the BJP to power 
in 1998, when it entered government as the largest party, heading a 
19-party coalition government. The BJP proclaimed that its educational 
intentions included an attempt to recoup what it referred to as ‘lost 
cultural values’. The main focus here was a (rewriting of) ‘history 
project’, which critics believed was a fundamental tenet of a wider 
strategy to saffronise India’s education system (Lall 2005: 5). The BJP 
said it wanted to counter what it saw as the baleful influence of 
Christian missionaries in India, which both the BJP itself and the wider 
Hindu nationalist movement more generally believed was aggressively 
seeking converts, especially from among Hindus.’ Rather than encour- 
aging force to prevent what it regarded as a foreign Christian mission- 
ary ‘invasion’, Hindu nationalists instead supported the BJP and RSS 
campaign to teach ‘Hindu values and culture’ that, they believed, 
would undermine the appeal of Christian proselytisation. To this end, 
thousands of academics and teachers were recruited to help pursue 
Hindu nationalist educational goals (Sharma 2002: 215-18). 

The BJP’s Minister of Education, Murli Manohar Joshi, appointed 
scholars sympathetic to the Hindutva cause to national academic 
bodies, including the Indian Council of Historical Research, where he 
authorised replacing 14 of its 18 members with Hindutva supporters. 
This was particularly important because the Council is the sole govern- 
ment body responsible for distributing funds for historical research in 
India, where private research grants are virtually non-existent. Next, 
the minister focused his attentions on the Indian Council of Social 
Science Research and the Indian Institute of Advanced Studies, adding 
several pro-Hindutva scholars to each. Finally, the BJP government also 
began installing supporters in key positions at universities and colleges 
across India. 

The BJP government’s attempt to ‘saffronise’ India’s education 
system was met with strong criticism from both conservative and 
liberal academics. The concern was that this was an attempt on the 
part of an extremist minority to destroy India’s tradition of secularism, 
a step on the road to creation of a theocratic state. This was because of 
the comprehensive nature of the BJP plan. Among its most controver- 
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sial features was the installation of compulsory courses in what it 
called ‘Indian values’ from preschool through to university level educa- 
tion provision; inclusion of Hindu religious texts in all educational 
syllabi; and instruction in ‘Indian values and culture’ during teacher 
training courses. Following an outcry, however, when over 12 (non- 
BJP) state education ministers protested at the plan, the minister 
shelved the proposal. 

Yet this was not the end of the Hinduisation proposal. The tumult it 
generated developed into a country-wide debate on the generally poor 
state of the Indian education system, and what to do about it. And 
while this discussion served to some extent to legitimise the Hindutva 
campaign, many critics continued to maintain that, while accepting 
that many of India’s schools needed refurbishing, it was fundamentally 
unhelpful to focus on the content of education only and ignore deep- 
rooted structural problems. In addition, critics averred, the Hindutva 
focus would likely exacerbate tensions between Hindus and religious 
minorities who, by being forced to accept a Hinduisation of India’s 
education system, would lose rights guaranteed in the country’s secular 
constitution. A particular concern was the proposal to include Hindu 
religious texts, dating back over 2,000 years, in the core curri- 
cula for all students irrespective of their own religious affiliation. As 
S.H. Chakravarty, Minister of Higher Education in West Bengal, a state 
not run by the BJP, puts it: ‘The BJP is attempting to destroy the basic 
secular fabric of our country, because they don’t believe in secularism’ 
(Human Rights Watch 1999: 3). In summary, the BJP made an un- 
successful attempt, following its electoral victory in 1998, to try to 
redraw India’s secular education curriculum at primary, secondary and 
tertiary levels. 

The RSS also made efforts to try to saffronise further its own educa- 
tional initiatives, focused in various organisations including the Vidya 
Bharati Sansthan (VBS; ‘Indian Organisation for Education’) (A Spread- 
ing Network 1998). Vidya Bharati runs around 14,000 primary and sec- 
ondary schools, as well as dozens of colleges. Its educational net- 
work operates in 32 of India’s 33 states, teaching nearly two million 
students. More generally, the RSS has sought to create a ‘network of 
Sanskrit-language colleges that would further its campaign to make 
that ancient tongue the common language of all Indians’ (Lloyd 1999). 

However, perhaps the most controversial project involving the RSS 
and Vidya Bharati was the attempt to rewrite ‘historical textbooks 
to highlight the achievements of Hindus or, as critics argue, to dis- 
tort history to promote Hindu communalism’ (Lloyd 1999). The main 
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component of the strategy was to try to develop new historical prin- 
ciples that would stress the Hindutva ideological teachings. The policy 
also reflected the fact that unlike many other political parties in India, 
the BJP has a clear ideology recognising the potential of education 
to influence the mass of ordinary people (http://cac.ektaonline.org/ 
resources/reports/sacw/appendixg.html). 

The Hindutva educational campaign was undermined although 
not completely curtailed by the BJP’s unexpected loss of power, to a 
coalition of parties led by the secular Congress Party, in the general 
election of May 2004 (Lall 2005; Mehta 2004). On coming to power, 
the Human Resource Development Minister, Arjun Singh, issued a state- 
ment ‘cautioning people about [educational] institutions run by the 
RSS’ following a cautionary report from the Central Advisory Board for 
Education. The minister also advised people to ‘beware of the “venom” 
injected into the society by the educational institutions run by the 
saffron brigade’, and hinted that the government would to try to 
control their further expansion (World Prout Assembly 2006). 

In conclusion, the recent attempt to saffronise education in India by 
the Hindu nationalist movement, expressed largely through the BJP 
governments in power between 1998 and 2004, was an example of a 
faith-based political movement seeking to use education as a means to 
advance a more general religiously and ideologically motivated agenda. 
However, the attempt ran into controversy at once, and led to a strong 
counter-campaign that sought to focus upon the idea that to saffronise 
education in India went directly counter to the country’s well- 
established secular traditions. At the same time, it should not be over- 
looked that the chain of schools established and run by the RSS satisfied 
a growing educational need in India where many believe the state-run 
educational system is failing to provide an adequate country-wide 
service (Lall 2005; Dreze and Sen 2003). 


Buddhism 


The focus in this section is on two Buddhist educational movements, 
the Sarvodaya Shramadana Movement (Sri Lanka) and Santi Sena 
(Cambodia). Each administers a network of schools and other educa- 
tion facilities inspired by Buddhist ideals. Their efforts are noteworthy, 
especially as both countries have endured years of conflict, insecurity 
and destabilisation, which have severely disrupted state ability to 
provide an adequate education service. In Sri Lanka, the Sarvodaya 
Shramadana Movement had to contend not only with the continuing 
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civil war — between the Sinhalese-dominated state and the rebel 
mainly-Hindu Tamil Tigers* - but also the tragedy of the December 
2004 tsunami and its after-effects. When the tidal wave struck the 
country, thousands of people were killed and huge numbers of homes 
and other buildings were destroyed. Education in Sri Lanka suffered a 
devastating impact; the tsunami ‘destroyed hundreds of schools, drasti- 
cally disrupted the lives of thousands of young children, and escalated 
the islands’ educational shortcomings into a state of emergency’ 
(Room to Read 2006). The context in Cambodia, on the other hand, 
was provided by the decades of conflict linked to the rule of the Khmer 
Rouge in the 1970s. 


The Sarvodaya Shramadana Movement (Sri Lanka) 


Ceylon became independent in 1948, changing its name to Sri Lanka 
(in Sinhalese: ‘resplendent land’) in 1972. In 1978, the country’s 
legislative and judicial capital was moved from Colombo to nearby 
Sri Jayewardanapura Kotte, and the national flag was also changed: 
orange and green vertical bars were added, representing the mainly 
Hindu Tamil’ and Muslim minority populations. Despite this attempt 
to indicate that Sri Lanka was not solely a Buddhist nation, ‘Buddhist 
nationalism’ has played a consistently preeminent political role in 
Sri Lanka, often serving as a unifying force among the Sinhalese major- 
ity. The mainly Buddhist Sinhalese comprise three-quarters of the 
population, Hindu Tamils make up around 18% and the rest — less 
than 10% - are mainly Muslims and Christians. 

In Sri Lanka, education is free and compulsory in both primary and 
secondary schools. Nine out of ten students complete secondary school 
resulting in a corresponding adult literacy rate, among the highest in 
Asia. But while literacy rates in Sri Lanka are relatively high, overall the 
country’s socio-economic environment is relatively poor: According to 
the UNDP’s Human Development Index (1990-2003), 45% of Sri Lanka’s 
population lives on less than US$2 per day. Moreover, the education 
system lacks sufficient schoolbooks, while students do not all have equal 
access to primary and secondary schools (Room to Read 2006). For 
example, many communities in the central highlands remain largely 
neglected and lag far behind the rest of the population. In one such 
community, Nuwara Eliya, female literacy rates (76%) are much lower 
than male literacy rates (87%). Overall, in many such communities, 
poverty is high and education levels very low; there are very few schools, 
those that exist are often poor, while it is common for girls to work long 
hours for low wages instead of going to school (Room to Read 2006). 
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Sri Lanka’s patchy educational provision was the context within 
which the Sarvodaya Shramadana Movement was founded in 1958 by 
a young teacher, A.T. Ariyaratne (Premasiri 1997) (Use sarvodaya as eg 
http://ignca.nic.in/cd_05012.htm http://www.wfdd.org.uk/programmes/ 
case_studies/sarvodaya.pdf). At this time, Ariyaratne was a teacher 
teaching science in a prestigious school in Colombo. Believing that 
many among the country’s poor, rural communities were being 
neglected both in terms of development and educational opportun- 
ities, Ariyaratne organised work camps in villages, with the help of his 
students. His first project was in a poor, remote, outcast village. 
Ariyaratne asked his students to live on equal terms with the villagers, 
staying in their meagre huts, sharing their meals and work. The stu- 
dents assisted villagers to build roads, plant trees and dig wells and, as 
the result, the students intimately experienced the villagers’ problems, 
including the constraints they faced. During the course of their work, 
many students came to learn the meaning of ‘shramadana’, a Buddhist 
term meaning giving one’s time and labour as a gift. 

Shramadana is part of the culture and tradition of Buddhism and, as 
already noted, in Sri Lanka Buddhism is the majority religion. The 
message of ‘shramadana’ is not new to most Buddhists, being a core 
concept that has developed since the time of the Buddha, 2,500 years 
ago. In addition, Buddhist values of loving kindness (metta), compas- 
sionate action (karuna), unselfish joy (muditha), and equanimity 
(upekha) are collectively the inner core values of the Sarvodaya 
Shramadana Movement, traditional Buddhist values that inspire, moti- 
vate and weld the community together (Chowdhry 2002). 

Over time, the shramadana idea became widely accepted among 
many young Buddhist students in Sri Lanka, and within a few years the 
idea of working with the poor in their villages developed into an edu- 
cational network involving hundreds of schools. Each weekend, thou- 
sands of school children participate in weekend village camps to share 
and donate their labour for development activities identified by local 
villagers (Premasiri 1997; Chowdhry 2002). More than 3,000 volun- 
teers annually, participate in various development projects through the 
shramadana camps. They undertake a variety of tasks, including: build- 
ing and repairing houses, digging wells, constructing latrines, cleaning 
irrigation canals, temples and sacred sites, planting trees and growing 
food crops and weeding and harvesting of paddy fields. 

The educational objectives of the Sarvodaya Shramadana Movement 
are manifested in various ways at the village level. Typically, work 
commences with a preliminary survey to see what the local com- 
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munity lacks. Educational initiatives are focused on: children, mothers, 
young people, farmers and ‘others’ (including, teachers, government 
officials, artists, and crafts people). These constituencies form groups 
that meet regularly, while all groups usually get together collectively 
once a week. By the early 2000s, Sarvodaya Shramadana was working 
in more than 11,000 villages, while having a variety of national-level 
institutions, including: the Early Childhood Development Institute, 
Rural Technical Services, Legal Services, and Sarvodaya Enterprise 
Development Services. In addition, several thousand villages have 
established Sarvodaya Village Development Banks, largely staffed by 
local trained women. ‘The main vehicle for this work is the network of 
Shramadana Societies in almost all the districts of Sri Lanka, including 
the conflict areas of the North and East’ (Chowdhry 2002: 2). 

Some ‘development workers’ of international agencies view reli- 
gion and spiritual awakening as irrelevant or even a hindrance to 
the development process (Tyndale 2004). Yet the achievements of the 
Sarvodaya Shramadana Movement in Sri Lanka clearly show how the 
two communities in this context is significant spiritual awakening to 
achieving development goals. It is also of great relevance in dealing 
with and helping to overcome participants’ fears and sense of power- 
lessness, thereby increasing in many cases participants’ ability to resolve 
problems of poverty and more generally developmental shortfalls 
(Chowdhry 2002; Global Knowledge Partnership 2006). 

Second, the overall purpose of Sarvodaya Shramadana programmes 
is social empowerment, a process that begins and ends with edu- 
cation. More and better education is the foundational basis of a 
concerted effort to change both conceptual and psychological aspects 
of society in rural Sri Lanka, through holistically addressing poverty, 
and achievability of sustainable lifestyles and the avoidance of war 
and violence. The movement seeks to achieve its goals through pro- 
jects developed according to the needs of villagers, including: com- 
munity capacity building, early childhood development programmes, 
disaster management, development education, biodiversity and envi- 
ronmental conservation. 

Finally, a focus on the Sarvodaya Shramadana Movement also shows 
how religion and spirituality can serve as a basic resource for and in 
development. The Movement’s overall aim is to make human life more 
meaningful — both for the giver and the receiver. Although the Move- 
ment involves the development of economic activities and capacities, 
it is also centrally concerned with facilitating the unfolding of par- 
ticipants’ capacity to give and share. In other words, the Movement’s 
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main strength lies in its ability to awaken the self and achieve sub- 
sequent personal transformation. As Ariyaratne himself points out: 
‘The chief objective of Sarvodaya is personality awakening with the 
effort of the individual as well as with help from others’ (Chowdhry 
2002: 6). 


Santi Sena in Cambodia 


A frog in a well can see only a small part of sky. The one who can 
take the frog out of the well to see the whole sky, will make merit 
(Traditional Khmer saying). 


Present-day Cambodia was part of the former French colonial empire 
in South East Asia, which included much of the eastern part of the 
Indochinese peninsula. French influence extended from roughly 1862 
to the fall of Dien Bien Phu (1954). Prior to the organisation of a 
Western-style educational system established by the French, the 
Buddhist wat - that is, a temple and school with resident monks — had 
provided the only formal education in Cambodia. Buddhist monks 
have traditionally seen education as a key function of Buddhist 
doctrine and history, linked to the importance of acquiring merit. ‘At 
the wat schools, young boys -— girls were not allowed to study in these 
institutions — were taught to read and to write Khmer, and they were 
instructed in the rudiments of Buddhism’. Ten years after inde- 
pendence in 1954, Cambodia had nearly 600 Buddhist primary schools, 
teaching nearly 10,000 students. By the end of the 1960s, the number 
of students had nearly tripled to more than 27,000 being taught in 
Buddhist elementary schools (Federal Research Division of the Library 
of Congress 1997). 

During the 1970s, Cambodia’s development, including the coun- 
try’s educational system, was fundamentally destabilised and dis- 
rupted by several years of Khmer Rouge rule, which ended in 1979. 
During the Khmer Rouge era all wat schools were closed down. 
Despite the fact that more than 90% of Cambodians are Buddhists, 
throughout the Khmer Rouge era the faith had to contend with 
serious state attempts to eradicate it from society. During Khmer 
Rouge rule more than a million Cambodians people were killed and a 
further two million died as a consequence of state repression or 
hunger (Kamm 1998). Following the Khmer Rouge’s overthrow in 
1979 by a Vietnamese invasion, an initially hesitant state recognised 
the continuing popular appeal of Buddhism and allowed it a resurgent 
voice in national affairs. 
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After the Khmer Rouge era there followed a period of extended 
instability, during which the country’s education system failed to 
recover. With an aim of helping improve the poor educational situ- 
ation, a Buddhist education and development movement, Santi Sena 
(Sanskrit; in English: ‘a group of people who work for peace and social 
welfare’), was founded in 1993 (Vikram Sarabhai Foundation & World 
Faiths Development Dialogue 2004). Santi Sena’s ‘mission’ was 


To alleviate poverty through improving close co-operation with 
relevant governmental institutions; to encourage and support local 
initiatives; to focus the work on vulnerable and marginalized 
people; to reduce social violence; to promote human rights, demo- 
cracy, social legislation and advocacy; to empower women; and to 
contribute to the conservation of natural resources (Venerable 
Nhem Kim Teng n/d: 3). 


Within this context, Santi Sena has two specific educational goals: 


e To promote good quality education for children and youth, includ- 
ing an awareness of ethics; 

e To provide opportunities for informal education to women and 
people who lack access to accurate information (Venerable Nhem 
Kim Teng n/d: 3). 


Santi Sena focuses on Buddhist teachings by offering Dhamma Dana 
(knowledge education). This does not imply a narrowly ‘religious’ edu- 
cation but an education concerned with wider, holistic goals, such as: 
‘building up skills, knowledge, self-confidence and mutual trust amongst 
community members and with outsiders, promoting self-help ini- 
tiatives and engaging in natural resource management’. In addition, 
Santi Sena seeks to advise people ‘on how to survive in the right way’, 
conserve nature, build a peaceful society, and seek to provide ‘security 
for human beings who are in need’ (Venerable Nhem Kim Teng n/d: 1). 
An example of Santi Sena’s educational work comes from Prey Chlak 
pagoda in Svay Rieng provincial town. The organisation established a 
permanent library in Svay Rieng in 2000, with over 36,000 books. The 
aim of the library is ‘to develop students’ scientific knowledge in 
harmony with Buddhist values’. It specifically seeks to cater to the 
demands of both children and adults, and is a highly important edu- 
cational resource — especially when seen in the context of state failure 
to provide sufficient books for children’s education. By 2005, the library 
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had been visited by over 700,000 students (Venerable Nhem Kim Teng 
n/d: 9). 

Santi Sena also carries out a mobile library project in the region. 
A van equipped with reading and performance materials travels from 
primary school to primary school. The Santi Sena team performs differ- 
ent drama pieces, and the aim is to motivate children to attend school. 
By 2005, the mobile library project had visited over 60,000 school 
children in Prey Chlak province. Finally, in addition to the permanent 
and mobile libraries, Santi Sena has a training centre offering computer 
training courses, which take three months to accomplish. Between 
2000-05, Santi Sena ‘issued computer training certificates to 276 youths’ 
(Venerable Nhem Kim Teng n/d: 9). The overall point about Santi Sena 
is that the movement has developed a series of practical educational 
initiatives in Cambodia that are centrally informed by its Buddhist 
values. 


Overall conclusion 


This chapter has argued that various forms of faith-based education in 
the developing world are of uniform educational validity if its poten- 
tial audience is convinced that it can provide both formal educational 
opportunities within the context of a significant concern with religious 
and/or cultural values. Faith-based education is also important in a 
common context in the developing world: declining or patchy state 
ability to provide an adequate education service. Yet the issue is also 
widely controversial — not least because some critics see such edu- 
cational initiatives as a serious challenge to what they regard as estab- 
lished societal values including, as in India, secular principles. On the 
other hand, many religious parents are of the opinion that faith-based 
education is entirely appropriate for their children; sometimes when 
state provision appears to favour a different religious group, as in 
Ethiopia. Moreover, the chapter points to the importance for societal 
cohesion of religious diversity being adequately incorporated into 
educational systems in the developing world. Finally, achievement 
of the MDGs in relation to education is only likely to be possible when 
educational initiatives — both state and faith-based - take into account 
societal diversity, not only in terms of a country’s religious composi- 
tion but also in other - culturally, geographically and economically — 
varied ways. 


Conclusion 


The most basic assumption underlying development studies — both in 
theory and practice — is that ‘development’ implies, if anything, 
poverty reduction and, by extension, accretions in well-being for the 
mass of ordinary people over time. Certainly, this was the underpin- 
ning assumption behind the emergence of development studies after 
World War II, when the concept of development first appeared on the 
international agenda. In the 1950s, there was growing realisation that, 
in fact, development was a rather complex concept that became even 
more problematic following the emergence of large numbers of post- 
colonial countries in Africa, Asia and elsewhere. By the 1960s and 
1970s there was growing realisation of an increasingly developmentally 
polarised world. In the 1980s, leading Western governments and inter- 
national financial institutions sought to deal with developmental 
imbalances by trying to ‘roll back the state’ in many developing coun- 
tries, working on the presumption that many such states tried unsuc- 
cessfully to do too much: spending too much money and time but 
often developmentally achieving little. 

By the 1990s, there was much acceptance of the view that to achieve 
broad-based ‘development’ in the developing world it was necessary to 
develop stronger partnerships between international donors, govern- 
ments and local communities. This highlighted that it was incorrect to 
believe that all efforts towards improving development outcomes must 
emanate from the state alone. It also reflected the view that develop- 
ment goals are much more likely to be achieved when state and society 
work in tandem rather than in different directions. Not least in impor- 
tance was the realisation — expressed in the notion of the ‘third wave of 
democracy’ (Huntington 1991) — that governments are more likely to 
propose, put into effect and implement pro-development policies and 
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programmes when they are encouraged to do by popular pressure — 
most obviously via the ballot box. Put another way, while across the 
board improvements in various development outcomes, including 
health and education, are fundamental to improvements in the devel- 
opment position of millions of people in the developing countries, 
such outcomes do not routinely occur. Often, indeed, such policies are 
strongly resisted by incumbent elites who see the issue of development 
as a zero-sum game: gains for anyone other than themselves, their fam- 
ilies, friends, kin, and allies, are to be resisted. In short, analysis of 
development and its shortfalls necessarily starts from an understanding 
that developmental policies always have major resource implications 
and, as a result, (1) they are always highly political decisions, and 
(2) elites will normally try to prevent them if they can (Haynes 2005b). 

Development is of course not only a domestic issue. It is also an 
international concern, and perceived development failures over the last 
six decades have led to periodic conceptual rethinks in this regard. 
Following perceived developmental ‘failures’ in the 1960s, the interna- 
tional focus shifted in the 1970s to concern with ‘basic needs’ strate- 
gies, whereby development would be catalysed through ensuring that 
all people had the necessary ‘basics’: clean water, basic healthcare, 
primary education, and so on. This strategy generally failed, however, 
for two main reasons: first, the developmental issue became subsumed 
into the wider Cold War ideological division, with development funds 
not necessarily going to the most ‘deserving’ cases but to allies of the 
key aid providing countries; and, second, because of the unwillingness 
of ruling elites and their supporters to allow the fundamental transfer 
of resources upon which the basic needs strategy depended. There was 
another directional shift in the 1980s: the perceived ‘panacea’ of SAPs, 
ubiquitously introduced and consolidated in dozens of developing 
countries. The key belief, articulated by the then World Bank President, 
Barber Conable in 1994, was that ‘market forces and economic efficiency 
were the best way to achieve the kind of growth which is the best anti- 
dote to poverty’ (quoted in Thomas and Reader 2001: 79). 

Conable’s statement reflected the intellectual dominance in the 
1980s and early 1990s of neo-liberalism, an economic and political 
philosophy that ideologically underpinned the pro-market and mone- 
tarist ideas of influential governments, such as those of Britain’s 
Margaret Thatcher (1979-90) and, in the USA, the administrations of 
Ronald Reagan (1980-88) and George Bush Sr (1988-92). The core 
belief of neo-liberalism was that to achieve development, government’s 
role must be diminished, with private capitalists ‘set free’ from state 
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control. Under pressure from Western governments and IFIs, many 
regimes in developing countries sought to put in place neo-liberal 
policies, albeit with variable — usually disappointing - effects. 

The ideological power of neo-liberalism was at its zenith in 1989-91 
when the Cold War came to an end and the Eastern European commu- 
nist bloc collapsed. These developments not only appeared to offer 
spectacular evidence of the superior power of liberal democracy and 
capitalism over communism, but also provided pro-market forces with 
momentum. The dominant neo-liberal development strategy - the 
‘Washington consensus’ — reflected the pre-eminence of such ideas 
among key, Washington, DC-based, opinion leaders: ‘the IMF and the 
World Bank, independent think-tanks, the US government policy com- 
munity, investment bankers, and so on’ (Thomas and Reader 2001: 
79). However, as — the growing numbers of — critics of the Washington 
consensus model subsequently pointed out, its studiously pro-market 
view appeared to overlook the fact that only governments have the 
power to alter prevailing socio-economic realities through the applica- 
tion of appropriate policies and programmes. In other words, the 
market is not very good at allocating resources fairly; only govern- 
ments can do that. And, whether they do or not, is strongly linked to 
the varying amounts of pressure put on governments by competing 
societal interests. 

What is now clear is that, in the opening years of the third millen- 
nium, Washington consensus policies are not the answer to develop- 
mental shortfalls in the developing world. The point is that after 
60 years of ‘development’ policies and programmes and three decades of 
neo-liberal economic policies, more than a billion people in the devel- 
oping world still live on less than US$1 a day, over two billion — one- 
third of the global population — do not have access to potable clean 
water, while hundreds of millions of humans, especially women and 
the poor, do not have access to anything like adequate healthcare or 
basic educational opportunities. Overall, at the end of six decades of 
pro-development policies the global developmental picture is charac- 
terised by rising global poverty and polarising inequality. Reflecting 
such a concern, the international community has now set itself the 
challenge of a new ‘onslaught’ in the developing world on poverty and 
human deprivation. The deadline to achieve the United Nations’ 
MDGs, declared in September 2000, was 2015 - less than ten years 
from now. 

The MDGs reflect the fact that development thinking has undergone 
two important revisions since the 1990s. First, it is now widely 
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accepted — by Western governments and development agencies alike — 
that to achieve beneficial developmental changes things cannot be left 
entirely to the market. Second, there is much agreement that early 
development successes, such as that of Britain, did not come about 
quickly or by chance. Instead, they were the outcome of specific 
governmental decisions to: 


e Reduce the power of business interests; 

e Adopt relatively high levels of taxation to fund growth of welfare 
states; 

e Pursue policies for full employment; and 

e Redistribute wealth from rich to poor via progressive taxation policies. 


In the early 2000s, the World Bank also admitted the need for a 
changed emphasis to achieve development goals. The Bank noted in 
its World Development Report 2000/2001 that adjustments would be 
necessary at both global and national levels to record widespread 
developmental gains. Nationally, goals of promoting opportunity were 
inherently linked to increases in overall economic growth, as were 
patterns and quality of growth. While market reforms could be central 
in expanding opportunities for poor people, reforms needed to reflect 
local institutional and structural conditions. And this, the Bank admit- 
ted, was difficult to achieve — not least because it would necessitate a 
significant shift in power between groups, an outcome that would 
likely be fought against by those currently enjoying disproportionate 
shares of wealth and power. 

Second, shifting focus on how to facilitate popular capacities, the 
Bank stated that the ‘choice and implementation of public actions 
that are responsive to the needs of poor people depend on the interac- 
tion of political, social, and other institutional processes’ (World Bank 
2001: 7; emphasis added). But to facilitate the abilities of ordinary 
citizens not only depends on ‘active collaboration among poor people, 
the middle class (sic), and other groups in society’, but is also linked 
to wider changes in governance style and outcomes. These would be 
necessary in order to make public administration, legal institutions, 
and public service delivery both more efficient and accountable to all 
citizens — rather than only serving the interests of a privileged few 
(World Bank 2001: 7). In short, the Bank accepted that to deliver 
enhanced participation in development required the inclusion of 
both poor and middle class people in decision-making structures and 
processes. 
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Third, in order to enhance security in various ways, the Bank noted 
that effective national actions were necessary to manage the risk of 
economy-wide shocks — as well as to build effective mechanisms to 
reduce the risks faced by poor people, including health- and weather- 
related risks. In respect of the national aspects necessary to lead to 
more and better development, the Bank explicitly referred to and dis- 
cussed not only the necessity of collective, political actions to try to 
achieve development gains — but also the fact that national govern- 
ments must necessarily interact with processes of globalisation in order 
to get what they can from it. In summary, the Bank noted the 
significance of both domestic and global factors in relation to develop- 
ment outcome in the developing world. 

In summary, the 2001 Report was cautiously optimistic, with a basic 
presumption that, for millions of impoverished people in the develop- 
ing countries, major reductions in dimensions of poverty were now 
theoretically possible; it was also notable for the adoption of some of 
the critical alternative approach’s concerns. Whereas the World Bank’s 
chief concern in the 1980s and early 1990s was to roll back the role of 
the state in development and leave it to the market, the 2001 Report 
emphasised the possibility that stated development goals might be 
achieved by a three-way collective effort, involving domestic markets, 
state institutions, and civil society. However, the Report also accepted 
that to attain these ‘international development goals will require 
actions to spur economic growth and reduce income inequality, but 
even equitable growth will not be enough to achieve the goals for 
health and education’ (p. 6). However, it remained to be seen whether 
relevant actors could actually work together to ‘harness’ globalisation, 
via economic integration and technological changes, so as to better 
serve the developmental interests and goals of poor people and facil- 
itate an increase in their share of society’s prosperity. 

A more recent World Bank Development Report (2004) - subtitled, 
‘Making Services Work For Poor People’ — basically restates the same kind 
of themes and concerns as those referred to in the 2001 Report. It 
notes that to improve service delivery, institutional changes are neces- 
sary to strengthen relationships of accountability - between policy- 
makers, providers, and citizens. The then-president of the World Bank, 
James Wolfensohn, proclaims in his foreword that 


We enter the new millennium with great hopes. For the first time in 
human history, we have the possibility of eradicating global poverty 
in our lifetime. One hundred and eighty heads of state signed the 
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Millennium Declaration in October 2000, pledging the world to 
meeting the Millennium Development Goals by 2015. In Monterrey, 
Mexico, in the spring of 2002, the world’s nations established a 
partnership for increasing external assistance, expanding world 
trade, and deepening policy and institutional reforms to reach these 
goals. Foreign aid, which declined during the 1990s, has begun to 
increase again. ... 


These changes will not come overnight. Solutions must be tailored 
not to some imaginary ‘best practice’ but to the realities of the 
country or the town or the village. One size will not fit all. But Iam 
convinced that this new way of thinking about service delivery, and 
indeed about development effectiveness, will bear fruit, particularly 
when matched with adequate resources and a desire to assess what 
works and what does not, and to decide what must be scaled up 
and, indeed, what must be scaled down (Wolfensohn 2004). 


Although relatively optimistic in tone, the 2004 Report also acknow- 
ledged that the early years of the 21* century were characterised by 
highly significant developmental challenges, including HIV/AIDS and 
other diseases, as well as illiteracy, unclean water, conflict within and 
between states, and widespread examples of misused foreign develop- 
mental assistance in many developing countries. 

The stated aim of the 2004 World Development Report, the 26" in the 
World Bank’s ‘flagship’ series, was to ‘te-ignite and reinforce’ develop- 
ment hopes by setting out ways to confront and deal with extant 
development challenges. In a focus reminiscent of the ‘basic needs’ 
approach to development first adopted in the 1970s, the Report 
stressed how important for development outcomes are the provision of 
basic services — particularly health, education, water, and sanitation — 
for all citizens, while stressing that governments in the developing 
world should not bear full responsibility for provision of such develop- 
ment goods. In addition, the 2004 Report acknowledged that to 
achieve the MDGs by 2015 much more would be necessary beyond 
providing necessary sums of financial assistance — difficult though that 
in itself would be. The 2004 Report also noted that to achieve the 
MDGs by 2015 it would be necessary to encourage both religious and 
secular community organisations, organised in a variety of ways 
and according to various criteria, in pursuit of a variety of objectives. 

But the Report also noted that services all too often fail poor people 
in the developing world, and that while these failures may be less spec- 
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tacular and immediate than financial crises, such as the 1997-98 Asian 
Financial Crisis, over time their effects are just as — if not more — pro- 
found. The Report also provided various examples of what happens 
when services do work for poor people; and that they can be provided 
by variety of sources, state and non-state, secular and religious. The 
main point is that development outcomes in the developing world 
often improve when local people believe that they have a stake in their 
success, for example, ‘when girls are encouraged to go to school, when 
pupils and parents participate in the schooling process, when com- 
munities take charge of their own sanitation’. Services are also likely 
to function better when corruption is curtailed, particularly when it 
affects provision of basic health services, which of course poor people 
need greatly. Instead, development needs to be viewed comprehen- 
sively by recognising, for example, ‘that a mother’s education will 
help her baby’s health, which building a road or a bridge will enable 
children to go to school’ (World Bank 2004: 121). 

In summary, the 2004 Report emphasised that to bring about broad 
improvements in human development, poor people in the developing 
world needed urgently to get better access to affordable, better quality 
services in health, education, water, sanitation, and electricity. If such 
improvements were not forthcoming, the Report reiterated, then 
‘freedom from illness’ and ‘freedom from illiteracy’ — two of the most 
important ways poor people can escape poverty, and central among 
the MDGs announced in 2000 — would remain for many elusive. 


Religion and development in the developing world 


The strategies and objectives stated in the 2004 World Development 
Report were central to the World Bank’s two-pronged strategy for 
development: (1) investing in and empowering people, and (2) improv- 
ing the climate for financial investments from both domestic and 
external sources. The focus on communities in the 2004 World 
Development Report was welcome, not least because it served to 
emphasise more generally that development outcomes, ultimately can 
only be measured in the extent to which they affect poor people’s 
quality of life. 

Our starting point in this book was a realisation that development 
outcomes need improving dramatically across much of the developing 
world. To achieve such objectives, the book focused on the various 
relationships between ‘religion’ and ‘development’ in sub-Saharan 
Africa, Asia and Latin America. The aspiration was to provide a 
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commentary on what has taken place, and is currently happening, in 
the spheres of religion and development in these regions. In summary, 
the book sought to provide a comparative treatment of these issues — in 
order to appreciate and comprehend the rich variety of extant national 
and regional situations in sub-Saharan Africa, Asia and Latin America. 
The overall purpose of the book was to serve as an introduction and 
overview of the topic, with the intention to stimulate further examina- 
tion and discussion of the relevant issues. 

We saw an important developmental role of religion in relation to 
the following: 


e Engendering and influencing values, which in turn can affect the 
formulation of underlying policy considerations and governmental 
policies; 

e Worsening or help resolving political conflicts depending on the 
circumstances. 


There is now much more awareness — on the part of governments, 
academics and NGOs - of the variable role of religious individuals 
and faith-based organisations in relation to development outcomes in 
sub-Saharan Africa, Asia and Latin America. There was not, however, 
one single event to explain this changed emphasis; there was no ‘9/11 
moment’ in relation to religion’s role in development, analogous to 
the impact of the murderous attack by a transnational religious 
extremist organisation — al-Qaeda - against the world’s most con- 
ventionally powerful country, the USA. Indeed, the 9/11 attack was 
indicative of a wider conflict between the USA - and by extension, 
the West — and Islamic extremism. As we have seen in this book, 
however, 9/11 and its aftermath certainly did not exhaust the ways 
that religion can affect political and developmental outcomes in the 
contemporary world. 

A further assumption of the book was that the current role of 
religion in development in the developing world can usefully be seen 
in relation to three interlinked developments: widespread religious 
resurgence, deepening globalisation and extensive concern with the 
quality of governance in many developing countries. The collective 
impact of these developments is that we cannot any longer ignore 
religion influence on development in the developing world. 

To examine the issue in detail we focused upon two generic kinds of 
religious actors: (1) faith-based organisations that operate transnation- 
ally, and (2) faith-based organisations that work within a country. 
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We saw that both can impact significantly on development out- 
comes, in relation both to policy formation and execution. In rela- 
tion to the first category, we saw that various transnational religious 
actors, including, Islamic, Roman Catholic and Protestant Evan- 
gelical groups, collectively bring religious concerns into develop- 
ment discourses. In the second category, we examined various 
faith-based organisations from four religious traditions - Islam, 
Christianity, Hinduism and Buddhism - in various countries in 
sub-Saharan Africa, Asia and Latin America. They too collectively 
represent an important development, overtly aligning religious tra- 
ditions and principles with attempts to deliver better development 
outcomes. 

Because of its potentially vast subject matter, the book did not set 
out to examine each and every area where religion has an impact on 
development in the developing world. For example we did not look at 
one of the potentially most fruitful regions of the world to examine 
the relationship between religion and development: the Middle East. 
Instead, we were concerned with examining how religion affects two 
general sets of issues: (1) various aspects of human development, and 
(2) conflict, conflict resolution and peacemaking, in three major 
regions of the world: sub-Saharan Africa, Asia — especially East, South- 
east and South Asia — and Latin America. In short, the book had a com- 
prehensive — although not global — focus that encompassed major parts 
of the developing world. 

The book arrived at three main conclusions: 


e Developments associated with modernisation - that is, socio- 
economic and political change involving urbanisation, industrial- 
isation, and centralisation of government — and globalisation — that 
is, increasing multifaceted interaction between states and societies 
around the global — are crucial to an understanding of the current 
involvement of religion in development in the developing world 
regions focused upon in this book; 

e Rather than fading from relevance as modernisation theory pro- 
phesised, religion is now of major — and almost certainly growing — 
developmental importance in the developing world regions focused 
upon in this book; 

e The nature and characteristics of faith-based organisations we have 
examined are not only linked to their structural and systemic attrib- 
utes but also reflect particular features of the religion and culture 
that produces them. 
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After the Cold War: religion, development and 
modernisation 


In recent years, and especially after the Cold War ended in the late 
1980s, there was much speculation about how developmental out- 
comes in the countries of the developing world would now be different 
now compared to the past. In what respects have things changed? 
What do the changes, if they are in fact occurring, mean for peace, 
prosperity, and justice — in short, for prospects of enhanced develop- 
ment - in the developing world? 

The first point is that it was once widely assumed that nations would 
invariably secularise as they modernised. It was believed that associ- 
ated loss of religious faith and secularisation would dovetail with the 
idea that technological development and the application of science 
to overcome perennial social problems of poverty, environmental de- 
gradation, hunger, and disease would result in long-term human pro- 
gress. However, it is plausible to surmise that lack of success in this 
regard was one of the factors behind the recent increased focus on the 
developmental role of religion in the developing world (Berger 1999). 

Over the last two or more decades religion has had significant impact 
upon development outcomes in many parts of the developing world. 
And, as a result, confidence that the growth and spread of urbanisa- 
tion, education, economic development, scientific rationality and 
social mobility would combine to diminish significantly the socio- 
political position of religion was misplaced. Two broad trends can be 
noted. First, religion was often used politically — often as a vehicle of 
opposition or as an ideology of community self-interest. Threats ema- 
nating either from powerful, outsider groups or from unwelcome 
symptoms of modernisation (breakdown of moral behaviour, over- 
liberalisation in education and social habits) served to galvanise such 
groups. Second, failure of governments to push through programmes 
of developmental improvements have also encouraged faith-based 
organisations which typically develop a faith-based ideology of solidar- 
ity and development — for example, the Basic Christian Communities 
found in Latin America and elsewhere in the developing world, and 
various Islamic development entities. 

A key factor in the rise of faith-based organisations in many parts of 
the developing world was the impact of globalisation on many local 
communities. This included the economic range and clout of transna- 
tional corporations and a perception that they are taking economic 
power from governments — and thus from citizens and their efforts to 
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control their own fates (Haynes 2005a). We also noted widely per- 
ceived downsides to economic globalisation more generally, especially 
worsening impoverishment of already poor people especially in the 
developing world. These circumstances helped lead to a new or renewed 
focus from numerous faith-based organisations seeking to ameliorate 
social and human rights imbalances often perceived as exacerbated by 
the effects of economic globalisation. As a result, there was widespread 
religious concern with development and human rights concerns 
during the period of post-Cold War globalisation. This was manifested 
in various ways, including: new religious fundamentalisms and support 
for various anti-globalisation activities, including anti-WTO protests 
and North/South economic justice efforts (Spickard 2001). Overall, this 
underlines that religious responses to globalisation now often include a 
stress on social interests that go way beyond the confines of what 
Christians might call ‘church life’. 

Alkire (2006) emphasises that in relation to social development and 
human rights, ideas of desirable outcomes expressed by religious 
organisations and more generally by faith perspectives may well differ 
significantly from those advanced by non-religious economic develop- 
ment models, for example, those advanced by the IMF or the World 
Bank. This is because from a general religious perspective development 
programmes and policies appear to be ‘one-eyed giants’ which ‘analyse, 
prescribe and act as if man could live by bread alone, as if human 
destiny could be stripped to its material dimensions alone’ (Goulet 
1980, quoted in Alkire 2006). 

We also noted rather similar objections to non-religious develop- 
mental programmes and policies emanating from individual religious 
perspectives. For example, writing from an Islamic viewpoint, Seyyed 
Hussein Nasr focuses on the link between modernisation and develop- 
ment, and emphasises how important it is for them to be concerned 
about religion. For him, development without such a concern will 
fatally distract Muslims from what is their true — that is, religious - 
nature and, as a result, seriously undermine their chances of living 
appropriately (Nasr 1967, 1975, 1996). 

Second, in recent years Roman Catholic social teachings have often 
articulated what might be called a faith-based view of development. 
This emphasises the contributions of ‘spiritual disciplines and of 
ethical action to a person’s “vocation to human fulfillment”, addressed 
alongside contributions made by markets, public policy, and poverty 
reduction’ (Alkire 2004: 10). Another articulation of concern about the 
goals and purpose of human development from a Catholic perspective 
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is to be found in a radical approach, liberation theology. Liberation 
theology emphasises what it regards as structural developmental and 
political injustices and demands increased engagement of Catholics 
with political and economic institutions in order to try to gain better 
outcomes. A Peruvian priest, Gustavo Gutierrez, famously articulated 
liberation theology in his A Theology of Liberation. History, Politics and 
Salvation (1973). Representatives of other religious faiths, including 
Judaism and Buddhism, have also advanced similar kinds of develop- 
ment interpretations to that of Gutierrez, underlining that religious 
faiths tend to work from similar positions in relation to some social 
development issues. In addition, distinct liberation theologies have 
also been articulated by other major faiths. For example, various 
popular books have also explicated a similar people-centred develop- 
ment perspective, for example, Bernardo Klicksberg’s Social Justice: A 
Jewish perspective (2003) and Sulak Sivaraksa and Ginsburg’s Seeds of 
Peace (1992), from a Buddhist perspective. 

In addition to that emanating from specific faiths, there are also 
recent examples of interfaith religious involvement in relation to a 
variety of human development issues. A key example in this regard is 
the WFDD, an initiative that sought to map areas of convergence 
among religious faiths’ visions of development agendas, with a focus 
on: relationships of service and solidarity, harmony with the earth, 
and the vital but limited contribution of material progress (World 
Faiths Development Dialogue 2003). 

In a speech delivered in June 2005, a senior World Bank figure, 
Katherine Marshall, emphasised that the Bank did not believe ‘that 
religion and socio-economic development belong to different spheres 
and are best cast in separate roles —- even separate dramas’. Her observa- 
tion was based on recognition that around the world many religious 
organisations and development agencies share similar concerns: how 
to improve (1) the lot of materially poor people, (2) the societal posi- 
tion of those suffering from social exclusion, and (3) unfulfilled human 
potential in the context of glaring developmental polarisation within 
and between countries, partly as a result of the impact of globalisation 
(Marshall 2005a). Marshall’s speech emphasised that while religion 
has often in the past been understood by the Bank as ‘otherworldly’ 
and ‘world-denying’, it is now accepted that religion can significantly 
contribute to developmental goals in the developing world, not least 
because issues of right and wrong and social and economic justice are 
central to the teachings of the world religions, including: Buddhism, 
Christianity, Hinduism, Islam and Judaism. 
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Reflecting such concerns, a series of ‘Leaders Meetings’ were con- 
vened to pursue avenues to address these issues. In their book, 
Millennium Challenges for Development and Faith Institutions (2003), 
Marshall and Marsh report on a meeting, in Canterbury, England in 
October 2002, hosted by Jim Wolfensohn and George Carey. The 
purpose of the meeting was to bring together an important group 
of leaders from the world’s faith communities, key development 
organisations, and from the worlds of entertainment, philanthropy 
and the private sector. Linked to the MDGs, themes of the meetings 
included: poverty and hunger, children’s education, gender equality, 
health, HIV/AIDS and other diseases, and environmental sustainabil- 
ity. Many participants accepted that poverty, HIV/AIDS, conflict, 
gender concerns, international trade and global politics explicitly 
link all the world’s countries and peoples - rich and poor - into a 
global community. This sense of one-ness highlighted the urgency 
of developing shared responsibility and partnership to deal with 
collective problems facing humanity. The overall conclusion was 
that more is needed to be done to move from expressions of solidar- 
ity in the face of shared problems to the realisation of practical plans 
involving collaboration between the worlds of faith and develop- 
ment in confronting major development issues (Marshall and Marsh 
2003). 

In summary, shared concerns — with poverty and human develop- 
ment more generally — encouraged closer links between faith-based 
organisations and development agencies, notably the World Bank. 
Second, collectively cognisant of economic globalisation’s apparent 
polarising impact, there was common ground linking them, encoura- 
ging what might be an emerging global consensus underpinning the 
pursuit of the MDGs. 


Religion, conflict, conflict resolution and peacemaking 


Another issue of central concern for this book was the role of religion 
in conflict, conflict resolution and peacemaking - because resolving 
inter- and intra-societal conflict is a fundamental prerequisite for 
human development. A starting point to analysis in this regard is to 
note that globalisation both highlights and encourages religious plural- 
ism. Some religions, especially Islam, Christianity and Judaism (the 
so-called ‘religions of the book’, as their authority emanates principally 
from sacred texts, actually, similar texts) claim what Kurtz calls 
‘exclusive accounts of the nature of reality’, that is only their beliefs 
are regarded as true beliefs (Kurtz 1995: 238). 
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Religious exclusivist truth claims can be a serious challenge to reli- 
gious toleration and diversity, essential to our co-existence in a glob- 
alised world. On the other hand, most religious traditions have within 
them beliefs that can make a contribution to a multicultural world. For 
example, from within Christianity comes the idea of non-violence, a 
key attribute of Jesus, the religion’s founder, who insisted that all 
people are children of God, and that the test of one’s relationship with 
God is whether one loves one’s enemies and brings good news to the 
poor. As St Paul said, ‘There is no Jew or Greek, servant or free, male or 
female: because you are all one in Jesus Christ’ (Galatians 3: 28). 

Because globalisation results in increased interaction between people 
and communities, it implies that encounters between different 
religious traditions are both increasingly common yet not invariably 
harmonious. Sometimes, the result is what Kurtz labels ‘culture wars’ 
(Kurtz 1995: 168). Kurtz contends that this is because, as already noted, 
various religious worldviews encourage different allegiances and stan- 
dards in relation to various areas, including the family, law, education 
and politics. Increasingly, it appears, conflicts between people, ethnic 
groups, classes, and nations are framed in religious terms. Such 
religious conflicts seem often to ‘take on “larger-than-life” proportions 
as the struggle of good against evil’ (Kurtz 1995: 170). 

This contention seems to be borne out when we focus upon the issue 
of religious involvement in current conflicts. For example, stability and 
prosperity in the Middle East is a pivotal goal, central to achievement 
of peace and the elimination of poverty. The Middle East is particularly 
emblematic in this regard as it is the birthplace of the three monotheis- 
tic religions (Christianity, Islam, and Judaism), with a legacy not only 
of shared wisdom but also of conflict - a complex relationship that 
impacts on countries as far away as Indonesia and the United States. 
A key to peace in the region may well be achievement of significant 
collaborative efforts among different religious bodies, which along 
with external religious and secular organisations, for example from 
Europe and the United States, may through collaborative efforts work 
towards developing a new model of peace and cooperation to enable 
the Middle East to escape from what many see as an endless cycle of 
religious-based conflict. 

This emphasises the fact that religion may be intimately connected, 
not only in the Middle East, both to international conflicts and their 
prolongation and to attempts at reconciliation of such conflicts. In 
other words, in relation to many international conflicts, religion can 
play a significant, even a fundamental role, contributing to conflicts in 
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various ways, including how they are intensified, channelled or 
reconciled. Many international conflicts have religious roots and 
religion is driving both hatred and violence. Hans Kung, an eminent 
Roman Catholic theologian, claims that 


the most fanatical, the cruelest political struggles are those that have 
been colored, inspired, and legitimized by religion. To say this is not 
to reduce all political conflicts to religious ones, but to take seriously 
the fact that religions share in the responsibility for bringing peace 
to our torn and warring world (Hans Kung, quoted in Smock 2004). 


On the other hand, it is important not to overestimate religion’s 
potential for and involvement in large-scale violence and conflict if 
that implies ignoring or underestimating its involvement and potential 
as a significant source of conflict resolution and peace-building. It is 
important to recognise that, especially in recent years, numerous reli- 
gious individuals, movements and organisations have been actively 
involved in attempts to end conflicts and to foster post-conflict recon- 
ciliation between formerly warring parties (Bouta et al. 2005). This 
emphasises that various religions collectively play a key role in interna- 
tional relations and diplomacy by helping to resolve conflicts and 
build peace. For David Smock (2004), Huntington’s ‘clash of civilisa- 
tions’ thesis oversimplifies causal interconnections between religion 
and conflict, in particular by disregarding important alternate vari- 
ables, including the numerous attempts from a variety of religious 
traditions to help resolve conflicts and build peace. When successful, 
religion’s role in helping resolve conflicts is a crucial component in 
wider issues of human development because, as Ellis and ter Haar note: 
‘Peace is a precondition for human development. Religious ideas of 
various provenance — indigenous religions as well as world religions — 
play an important role in legitimising or discouraging violence’ (Ellis and 
ter Haar 2005: 4 emphasis added). 

More generally, we have noted much involvement of religion in 
developmental issues in the developing world over time. The recent 
developmental impact of religion falls into two — not necessarily mutu- 
ally exclusive — categories. First, if most people in a community are not 
especially religious, then religious actors may well be developmentally 
marginal. However, in most developing countries, for the most part 
people are - sometimes fervent — religious believers. In some cases, 
unsuccessful attempts by many political leaders to modernise and 
develop their countries have led to sustained responses from various 
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religious actors. Religion can serve to focus and coordinate opposition, 
especially — but not exclusively — that of the poor and ethnic minor- 
ities. Religion is often well placed to benefit from a societal backlash 
against the perceived malign effects of modernisation. In particular, 
various religious fundamentalist leaders have sought support from 
ordinary people by addressing certain crucial issues. These include: the 
perceived decline in public and private morality and the insecurities of 
life, the result of an undependable market where, it is argued, greed 
and luck appear as effective as work and rational choice. On the other 
hand, we have also noted many examples of faith-based organisations 
that appear to be wholly focused on development issues and do not 
appear to have an oppositional relationship with government. 


Religion and development: the future 


And what of the future? If the issues and concerns that have helped 
stimulate widespread religious resurgence — including, socio-political 
and economic upheavals, patchy modernisation, increasing encroach- 
ment of the state upon religion’s terrain — continue (and there is no 
reason to suppose they will not), then it seems highly likely that 
religion’s developmental role will continue to be significant in many 
parts of the developing world. This will partly reflect the continuing 
impact of secularisation - set to continue in many countries and 
regions, linked to the spread of globalisation — which will be fought 
against by many religious leaders and faith-based organisations (Norris 
and Inglehart 2004). 

In the early years of the third millennium it is increasingly clear that 
approaches to development, as well as development outcomes in the 
regions of the developing world, are polarised. On the one hand, in 
relation to theorising about development, there are both ‘radical’ and 
‘reformist’ interpretations of what needs to be done to ameliorate 
development outcomes in developmentally under-achieving countries 
in the developing world. Radical approaches argue that they are neces- 
sary in order to resolve fundamental development impasses (Rai 2005; 
Taylor 2005). Critics contend, on the other hand, that many radical 
approaches are excessively concerned with often purely theoretical 
criticisms of the status quo. The perceived problem is that this does not 
allow sufficient attention to the actual experiences and developments 
on which such theories and theoretical perspectives are focused: the 
conditions in which, for example, women or the poor live and work, 
and the actual effects of greater (and lesser) degrees of involvement 
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with global markets and forces on national economies and sectors. It 
might be that future insights on development are likely to be provided 
by an amalgamation of both theory and practice, so that the various 
subject matters that collectively comprise the issue area of ‘develop- 
ment studies’ benefit from clear and robust theorising underpinned by 
various forms of empirical evidence from a number of sources. 

The field of development studies more generally currently features 
an unresolved — perhaps unresolvable tension - between radicalism 
and reformism, for example, between those who view ‘liberal’ democ- 
racy as hopelessly formal and manipulative and who dismiss calls (by 
the World Bank, the United Nations Economic Commission for Latin 
America, and others) for the reform of neo-liberal schemes as merely 
cosmetic and window-dressing. It may be however that evident diver- 
gences between radical and reformist solutions to developmental quan- 
daries are but the tip of the iceberg. What I am referring to is the 
general manner in which many of the problems and issues identified 
in the book - poverty, health, education, conflict, the natural envi- 
ronment - are examined. Such issues are not of course unfamiliar 
more generally in social science. This might in turn suggest that what 
we examined as ‘development studies’ is not actually a distinct dis- 
cipline, or set of disciplines. Instead, its subject matter is not especially 
distinctive — as it is actually at the heart of social science issues anyway, 
and has been since the time of Adam Smith. 

On the other hand, in the developing world, developmental suc- 
cesses and failures in relation to attempts to democratise and then con- 
solidate democracy, develop and sustain successful economies, protect 
natural environments, and pay more attention to human and women’s 
rights, are best explained by allusion to — different mixes depending on 
context and a host of other factors - both domestic and external 
factors, probably in most cases with the main emphasis on the former. 
Overall, the book’s chapters have emphasised that various unhelpful 
structural factors can be overcome by the determination of individual 
religious leaders and faith-based organisations, encouraged by civil 
society organisations and more generally bottom-up pressure on rulers. 


Notes 


Introduction: Religion and Development 


1 


A faith-based organisation is an entity whose inspiration or main funding 
draws from their faith. It can be an institution, association or group formed 
by people of the same religious affiliation. Within the Christian tradition, for 
example, faith-based organisations include - but are not limited to - 
churches and church-affiliated organisations for both men and women, 
youth groups and Sunday schools, as well as church-based NGOs, social 
welfare bodies, schools and health institutions, and both national and 
international church organisations and networks (Byamugisha et al. 
2002: 1). 

According to the WFDD website, ‘The World Faiths Development Dialogue 
was set up in 1998 as an initiative of James D. Wolfensohn, President of the 
World Bank and Lord Carey, then Archbishop of Canterbury. Its aim is to 
facilitate a dialogue on poverty and development among people from differ- 
ent religions and between them and the international development institu- 
tions’. The focus is on the relationship between faith and development and 
how this is expressed, both in considering decisions about development 
policy and in action with impoverished communities all over the world.’ 
(http://www.wfdd.org.uk/). 

The World Council of Churches (WCC), founded in Amsterdam in 1948, 
is an international, interdenominational organisation bringing together 
most major Protestant, Anglican, and Eastern Orthodox Christian churches. 
WCC headquarters are in Geneva. 

Graduate of Wellesley College and the Woodrow Wilson School, Princeton 
University, Marshall was a Visiting Scholar at Harvard University. At the 
time of the establishment of the DDVE, Marshall had over 30 years’ experi- 
ence in the field of international development, having worked since 1971 for 
the World Bank. Formerly, she directed the World Bank’s programmes in 
East Asia, Africa and Latin America. She is currently (late 2006), a Senior 
Officer responsible for a broad range of issues focusing on ethics, values, 
rights and faith in development work, while serving as Counsellor to the 
President of the World Bank. She also serves on the boards of several non- 
governmental organisations, and has written numerous articles and several 
books on international development issues for (http://www.weforum.org/site/ 
knowledgenavigator.nsf/Content/Marshall%20Katherine). 

An Abrahamic religion (also known as a Judeo-Abrahamic Faith) is any 
religion that derives from a common ancient Semitic tradition, traced by fol- 
lowers to Abraham. The latter was a figure whose life is noted in the Hebrew 
Bible/Old Testament, the Qur’an and in the Christian Bible, in Genesis 20: 7. 
Thus Abraham has significance for Judaism, Islam and Christianity, a group 
of monotheistic religions. More than half of the world’s population — over 
three billion people - are followers of Abrahamic religions. 
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6 Immanentism refers to something existing in the realm of the material uni- 


verse and/or human consciousness. 


Chapter 1 Religious Resurgence, Globalisation, and Good 
Governance 


1 


Defined as organisations (1) generally possessing specific values based on 
religious conviction that pervade the organisation’s work, and (2) an often 
extensive network of co-religionists who support the organisation as an 
expression of religious community. 

The main area of the globe that did not conform to the trend was Western 
Europe (Norris and Inglehart 2004). 

Note, however, that not all observers accept the claim of widespread 
religious resurgence. See for example Bruce (2002). 

G7 is an international organisation that was officially established in 1985. Its 
purpose is to facilitate economic cooperation among the world’s largest 
industrial nations, among which ‘summit meetings’ of member states began 
over 30 years ago, in 1975. G7 members are: Canada, France, Germany, Italy, 
Japan, the United Kingdom and the United States. G7’s remit is to discuss 
and coordinate members’ actions on economic and commercial matters and 
to work to aid other states’ economies. The leaders of the G7 states meet 
annually in member countries. Anti-globalisation protesters regard the G7 as 
little more than ‘a rich man’s club’, meeting periodically in order to plot 
how to dominate the world through self-interested capitalist policies (Held 
and McGrew 2002: 75-6). 

This section draws on Haynes (2006). 

At the time of writing (late 2006), the WFDD appeared to be in a state of 
‘suspended animation’, with no clear decision taken about its future follow- 
ing James Wolfensohn’s retirement from the Bank in June 2005, when he 
was replaced by Paul Wolfowitz. 


Chapter 2 Religion and Development: The Ambivalence of 
the Sacred 


1 


This is a reference to R. Scott Appleby’s, The Ambivalence of the Sacred: 
Religion, Violence and Reconciliation (2000). Appleby describes how both 
terrorists and peacemakers can emerge from the same community, and 
be followers of the same religion. One kills while the other strives for 
reconciliation. Appleby explains what religious terrorists and religious peace- 
makers share in common, what causes them to take different paths in 
fighting injustice, and how a deeper understanding of religious extremism 
can and must be integrated more effectively into our thinking about tribal, 
regional, and international conflict. More generally, the book highlights how 
religious actors can be motivated by a variety of concerns. 

Ebaugh (2002) usefully highlights four factors that have brought religion 
back into general social science discourse, from whence it was (re)moved by 
modernisation and secularisation theories. They are: 
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e rational choice theory; 

e civic culture; 

e globalisation; 

e social movements. 

Spirituality, in a narrow sense, concerns itself with matters of the spirit. The 
spiritual is usually perceived to be concerned with eternal verities regarding 
the ultimate nature of people, contrasting with the temporal or with the 
worldly. The central defining characteristic of spirituality is a sense of con- 
nection to a much greater whole which includes an emotional experience of 
religious awe and reverence. 

WEDD was particularly active in this regard. Go to http://www.wfdd.org.uk/ 
programmes.html#prs for a list of relevant projects. 

The Anglican Church has 70 million members around the world. 

Paul Wolfowitz replaced Wolfensohn as head of the World Bank in June 
2005. From that time the WFDD was in abeyance and at the time of writing 
(late 2006) its future is uncertain. 

The United Nations estimates that if funds for debt repayment were diverted 
back into health and education, the lives of seven million children a year in 
the developing world could be saved. 

The Faith Action for People-Centered Development Policy network 
brings together the following churches and faith-based organisations: 
Africa Faith and Justice Network, American Friends Service Committee, 
Washington Office, Bread for the World, Churches for Middle East 
Peace, Church of the Brethren, Washington Office, Church World Service, 
Columban Fathers’ Justice and Peace Office, Episcopal Church, USA, 
Episcopal Migration Ministries, Evangelical Lutheran Church in America, 
Lutheran Office for Governmental Affairs, Lutheran Immigration and 
Refugee Service, Lutheran World Relief, Maryknoll Office for Global Con- 
cerns, Mennonite Central Committee, Washington Office, National Council 
of the Churches of Christ in the USA, NETWORK: A National Catholic Social 
Justice Lobby, Presbyterian Church (USA), Washington Office, Reformed 
Church in America, and United Methodist Church, and General Board of 
Church and Society, Washington Office on Africa, and Washington Office 
on Latin America(http://www.trincoll.edu/depts/csrpl/RINVol4No1/ jubilee_ 
2000.htm). 


Chapter 3 Conflict, Conflict Resolution and 
Peace-building 
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Interview with Tom Lantos (2001) BBC Radio 4, Today programme, 
20 November 2001, quoted in Hurrell 2002: 195. 

Such remarks did not seem to affect Congressman Lantos’ electoral popu- 
larity. In the March 2004 democratic primary in California’s 12® Con- 
gressional District he gained 71.6% of the votes case. His nearest challenger 
acquired less than 20% (19.8%) (http://www.lantos.org/). 

A clan is smaller than an ethnic group, a collection of families of variable 
overall size often bearing the same family name, under the control of a 
single chieftain. 
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Chapter 4 Economic Growth, Poverty and Hunger 
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There is a notable exception to this general rule. The UNDP has sought to 
emphasise human economic development in a broadly defined sense. 

The Christian community in Kerala consists of Latin and Syrian Catholics, 
Orthodox and Protestants. 

In Sanskrit, Santi Sena means a group of people who work for peace and 
social welfare improvements. 

Afghanistan, Bangladesh, Bosnia, Burkina Faso, Democratic Republic of 
Congo, Côte d'Ivoire, Egypt, India, Iran, Kazakhstan, Kenya, Kyrgyz Republic, 
Madagascar, Mali, Mozambique, Pakistan, Syria, Tajikistan, Tanzania, Uganda 
and Zanzibar. 

Find information about the Ismaili Imamat and its head, the Aga Khan, at: 
http://www.akdn.org/hh/highness.html. 


Chapter 5 Environmental Sustainability 
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A Hindu activist called Sundarlal Bahuguna created the chipko movement in the 
1970s for the preservation of forestlands according to Hindu ecological ideas. 


Chapter6 Health 
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A 9.1 magnitude off the coast of Indonesia on 26 December, 2004, caused a 
tsunami — or tidal wave — that reached as high as nine metres and killed at 
least 213,000 people in 11 regional countries. 


Chapter 7 Education 
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Eight developing countries with Muslim-majorities or significant Islamic 
minorities are participants in the EFA Fast-Track Initiative designed to deal 
with this shortfall: Burkina Faso, The Gambia, Guinea, Guyana, Mauritania, 
Mozambique, Niger and Yemen (www1.worldbank.org/education/efafti/). 
Sufism is a mystical movement within Islam that seeks to find divine love 
and knowledge through direct personal experience of God. 

Christians account for 2.5% of India’s more than one billion people; Hindus 
are in the majority, with more than 80% of the total population, while 
Muslims make up the largest minority, around 12%. 

In Sri Lanka, religious instruction is compulsory. All children study Buddhism 
even if they are of a different faith tradition. 

Tamils are an ethnic group, predominantly Hindu, whose language is also 
Tamil, a Dravidian language. In Sri Lanka, Tamils are mostly located in the 
country’s Northern and Eastern provinces. They are also in the majority in 
the neighbouring Indian state of Tamil Nadu State, in the south-east of the 
country; the two communities have strong links. In Sri Lanka, some Tamils 
are indigenous, others are descendants of estate labourers brought into the 
island during British colonial rule. 
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